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FOREWORD 


The Brhadaranyaka is the biggest and most important one 
among, principal Upanisads and contains numerous discussions 
of teachers, pupils, questioners and others. It is marked by 
philosophical speculations not opposed to but in conformity with 
a vigorous performance of rituals. The Brhadaranyaka reveals 
to us the towering personality of the great Upanisadic thinker 
Yajfiavalkya who affirmed neti neti, i.e. indescribability of the 
Brahman, the ultimate Truth. It is on this basis that Sankara 
built up his theory of Non-dualistic Vedanta. 

Consequently, the Bhasya of Sankara. on this Upanisad has 
assumed a very great significance in Vedantic literature. Next 
to his Bhasya on the Brahmasutra— nay almost on a par with 
it-his Bhasya on this Upanisad is a vivid picture of the (almost 
aggressively) vigorous philosophical acumen of the great phi- 
losopher. And this is more pronouncingly felt in his references 
to and the refutations of the arguments of the followers of other 
systems of Indian philosophy, for they were unavoidable for him 
while he clarified (in his way—on the non-dualistic way) the 
thought of the Upanisad from which he was distant at least 
by a period of about 1000 years and since there had intervened 
between him and the Upanisad a number of thinkers of various 
systems. Yet, since he had set himself to the task of commenting 
on the Upanisad, he inevitably became somewhat brief, leaving 
quite a lot of disputations unclear (for his contemporaries). 

This gave his pupil Sureévara a scope for clarifying his Guru's 
thought in its fullness and \he wrote the Brhadaranyakopanisad- 
bhasyavartika. The last member of the compound-name, vartika, 
refers to Suresvara’s discussion of ukta, anukta and durukta 
portions in Sankara’s writing. Suresvara has underlined every 
small detail in the varied arguments in the Bhasya on the 
Upanisad and clarified the same with characteristic skill. It is 
noticed that Suresvara 1s familiar with minute details of different 
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philosophical systems—Nyaya and Mimamsa, in particular—and 
therefore he has in a way shaped the Tika of Anandagiri, the 
most read commentator of Sankara’s works, thus throwing abun- 
dant light on the vigorous philosophical activity of the times 
which preceded his teacher Sankara and himself. 

A special mention has to be made here of Suresvara’s detailed 
discussions of the views of Bhartrprapafica, a predecessor or 
a senior contemporary of Sankara. It may become possible for 
us, now, to set up a somewhat understandable scheme of Bhartr- 
prapaiica’s philosophy on the basis of these. Another significant 
contribution of Suresvara deserves special notice. His discussions 
about the interpretation of Vedantic passage (implying Mimamsa) 
and various means of understanding/knowledge (implying Pra- 
manavyavahara or Nyaya) in relation to the Vedantic logic indeed 
deserve in-depth studies for purposes of clarifying the method 
of Non-dualistic Vedanta. 

The Vartika of Suresvara on the Brhadaranyakopanisad is truly 
his magnum opus and needed to be translated in full. I feel 
happy that Prof. K.P. Jog and his worthy pupil Dr. Shoun Hino 
have undertaken this important task. I have gone through the 
earlier parts of this work and find that they have well attempted 
to secure a satisfactory translation. This translation, I cannot 
forget to add, is accompanied by some brief annotation on the 
same. For this work Dr. Hino was awarded the 1991 Eastern 
Study Prize by the Eastern Institute, Inc. at the Indian Embassy 
in Tokyo. 


Hajime Nakamura 


PREFACE 


While we present the translations of BU chapters 5 and 6, 
we should invite the readers’ attention to two things. First, we 
have included here the translations of BU 5.15 and 6.1 even 
if these were presented in our earlier volumes (of course, for 
convenient references in the relevant portions. Those translations, 
we should state, were apparently tentative and had to be 
sufficiently revised. Therefore, they are not mere repetitions. 
Besides, they serve their purpose in the contexts in which they 
find their proper place. Secondly, the readers would feel puzzled 
to find that, BU chapter 5 has only 15 Brahmanas ‘sections’ 
whereas BUBV has 17. This is because Suresvara has divided 
the contents of BU 5 into three different Brahmanas: 

BUBV 5.5 corresponds to BU 5.5.1, 

BUBV 5.6 corresponds to BU 5.5.2, and 

BUBV 5.7 corresponds to BU 5.5.3-4. 

In all he makes three Brahmanas of one and consequently 17 
Brahmanas of 15. 

Our friends and colleagues in the Deccan College, Pune have 
as usual helped us in tracing citations in BUBV and its 
commentaries to their sources. We acknowledge their help 
gratefully. Our special thanks go to Prof. K. Macida (ILCAA), 
Prof. J. Takashima (ILCAA) and Mr. N. Okaguchi. Prof. Macida 
is a developer of Devanagari printing software, called Catur, 
which has been used in preparing our books, and Mr. Okaguchi 
is a Devanagari font designer. 

Our other volumes will soon follow at regular intervals. 


Seki (Japan) K. P. Jog 
Rama Navami, Sake 1918 Shoun Hino 
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INTRODUCTION 


We repeat here the purpose of the Khila Kanda, i.e. chapters 
5 and 6 of the Brhadaranyakopanisad as is very succinctly brought 
out by Sankaracarya thus: 


Introducing chapter 5 he writes: 


FOUTS VAI TAA TH U ACA Tal 
=ao) eateseraredd fa Acie © oumeeal 
Reta wes Parnycaese eAaICAs: 
AMAA ASaUleoUaeA ACA AKAM ITAM IAT 
at atiniest secergeaaenit PaEecost 
a ats araourifa ox: dav: aatoresalecasten! <A 
aM catucadia a fatetcaat | ... 


‘The foregoing four chapters have declared that the Brahman 
which alone is immediately and directly perceptible, which 
‘s the inner self within all (beings), which is not affected 
by any delimiting adjuncts, which is beyond hunger etc. and 
which can be described (merely) as ‘Not this, not this.’; 
(viz. that Brahman) the knowledge of which is a means 
to attaining immortality. Now are lo be considered (or, 
described) ‘the so-far-not-mentioncd modes of worship of 
that very Atman (viz. the Brahman) which is delimited by 
adjuncts, which has been within the (worldly) dealings 
involving words and (their) senses (or, objects signified), 
which are not opposed (in nature) to (ritual) activities, which — 
are excellent means of achieving (worldly) prosperity, and 
which (can) achieve (for an individual) gradual liberation. 
This is the purpose of the ensuing (portion of the Upanisad). 
(As such) the Sruli intends to prescribe (the worship) of 
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Om as an ancillary part of all of them (ie. modes of 
worship), the control (in one’s conduct), making of gifts 
and having (i.e. showing) compassion (for others). ...... 


Introducing chapter 6 he writes: 


ele ge Ce ue ae 
a ereeetaed <a Sracae 


“This chapter does not form a remainder of ils preceding. 
But, as this Kanda has the nature of a supplementary (of 
the main part of the Upanisad),! it is to be stated here 
what has not been described before, what has specific results 
(to yield), viz. the worship of (or, better, meditation on) 
Prana ‘the vital force (in the body)’.’ 


It is evident from this extract from BUB that the contents 
of these two chapters are hardly philosophical in nature. They 
are purely descriptive of various modes of the worship of the 
Brahman, or various meditations related to those things which 
are not the Brahman and have yet to be looked upon as the 
Brahman. These worships can be considered as leading basically 
to worldly prosperity and indirectly to liberation. 


In chapter 5, the objects of worship (or, meditation) are mainly 
the different parts or organs of the body, viz. the heart (some- 
times called as satya), manas, vac, the fire in the stomach 
(vaisvanaragni); then vidyut ‘lightning’, tapas ‘heat’, food, Prana 
‘the principal wind in the body’; uktha, yajus, saman, ksatra— 
these four have to be looked upon as Prana, the (well-known) 
Gayatri (Mantra) and thus, representing the combination of 
knowledge and action, these culminate into the worship of Aditya. 
that is, principally Agni. 


In chapter 6 is taken up the meditation on Prana abiding 
in the eye, ear etc. It is reaffirmed that among all of the organs 


Introduction vie 
etc. Prana is the most shining, i.e. most important. It is then 
related to the paricagnividyd ‘the lore of five fires’, as becoming 
the origin (or, source) of a human body (retas) and, for 
emphasising this, a narrative of Svetaketu Gautama is introduced. 
Also, in connection with retas becoming waters in the fifth ahuti 
of the paricagni worship, there is a description of the Devayana 
and Pitryana paths. As a trail of this comes a very brief statement 
about the funeral of a dead man, whether he knows or not 
the significance of the paricagnividyd. Then follows (as retas is 
already mentioned) the description of the Mantha rite for 
begetling a son and also, as a matter of course, a man’s uniling 
with his wife, according to the dictates of Dharma as well as 
an incidental abhicara karman. 

In the end, there is a statement of the line of teachers related 
to the whole the Khila Kanda. 


Now, a few gencral observations have to be made in relation 
to the various Brahmanas of these two chapters. In other chapters, 
most of the seclions bear each a name for it, but the sections 
in the 5th and 6th chapters do not bear each any 
name—apparently, there was no significance in any name. 

Also, since there have been descriptions of such modes of 
worship as are connected with the non-Brahman (or, mundane) 
objects, there is a clear tendency to be traced from the 
Upanisadic times (particularly, the time of BU) and also, 
consequently, in Sankaracarya and his followers to assimilate what 
are called popular notions of deilies and rites ord to them 
with the staunch Vedantic theory (or, dogmas). ” 

In almost the concluding part of the 6th chapter are noticed 
some aspects of the laterly known Grhya- and Dharma-sutras 
in relation to a man’s pursuit of kama ‘sex-desire and act’, a 
beginning (also) of the thought in the Kamasutra, and man’s 
altitude towards women; the notions of black magic (abhicara) 
connected with the same also cannot be overlooked. 

It has to be observed that, though he has almost closely 
followed Sankaracarya, Suresvara has occasionally dropped a few 
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XX 


of his thoughts, that are expressed in BUB at great length. We 
have left it for the readers to see ‘this for themselves, inasmuch 
as Suregvara has not missed the spirit of the original. 

In the end, we have to add a word about the Hall-Verse 
Index of BUBV appended to the translation of these chapters 
of BUBV. Suresvara is often noticed to have written verses of 
one line and/or three lines in addition to the normal verses 
of two lines. These lines, by themselves, form at times complete 
units of thought. Of course, in the third line of a three-line 
verse also, ‘an independent thought has found expression. 
Therefore, the Half-Verse Index has to be preferred to Verse 
Index (viz. pratika Index). This renders it more suitable to trace 
Suresvara’s thoughts inter alia. 


Notes 

1ijume has observed that the supplementary nature of this 
(Kanda) is in accordance with the heterogeneous nature of its 
contents. (The Thirteen Principal Upanisads. 4.7) 

2This may be assumed, to some extent, to justify that 
Sankaracarya wrote Stotras addressed to various deities of popular 
worship. ) 
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BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.1 


aad Usaha AUSsterrattody | 
RacsHaar UMA 11811 


The Kanda of Yajiiavalkya which dealt with the singleness 
of the Altman is concluded. Now then is explained (lit. 
described) the Khila Kanda ‘Kanda of the remainder’. [4] 


dufad A ucua PHlasiayusat: | 
aaa wae aa RacenUscaega: 1M 


Whatever was not treated earlier in the two Kandas pertaining 
(o activity and knowledge is now all (of it) stated here, since 
this forms the remainder (of the same). [2] 


SURAaaMeaadssl AANTAUTTH | 
qaradceueal: PavatTEy 1121 


The earlier four Adhyayas dealt with (lit. described) the 
Brahman from which all ignorance about and the product of 
it (viz. ignorance) were far removed (lit. thrown away)—(that 
Brahman) whose knowledge results into the achievement of 
liberation. [3] 


AHA TAA CUACRTTA TA: | 
SUR areus Ustad: VA sil 
TASCAM PAA THLIM | 


2 


frohientaest orem OT sia: uN 


Hereafter are stated those (modes of) worship of that same 
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(Brahman), which is delimited by adjuncts and which is 
subjected to worldly dealings and then such (modes of) worship 
as were not stated (earlier). [4] 
The subsequent portion of the Upanisad (begins with the 
purpose) to state (those modes of worship) which are for 
the sake of excellent worldly prosperity, which cause gradual 
liberation and which are not opposed to (ritual) activities. [5] 


This is in brief the statement of the contents of the Khila 
Kanda. 


aie cA ae ealtcutecis a | 
PaAUKCUF UA ARdoUMit AAI Ve 


So then (fatha) an effort is made to state om, dama ‘restrainU 
dana ‘gift-making’ and dayd ‘compassion’ etc.! which have 
been the ancillaries of all modes of worship. [6] 


'By the word etc. are understood the future (ic. 
after-departure) movement of one, the oneness of the Altman 
and the results attained. 


PUPRUGA-AOUSTMACA Teas | 
omneud Usd: UAHIKHSMAAES 1911 


Earlier, that highest (reality) was explained with care, by 
resorling to the false relation between causes and effects,! 
in order that one should acquire the knowledge of the Atman. 


[7] 


‘This refers to the basic falsity (mithyatva) of the discussion 
on karyakaranasambandha among worldly objects. 


ARTA PUPA: | 
ueuaied: <aKaaae 151 


Sth Adhyaya Ist Brahmana 3 


This statement in the words purnam ... is! for rejecting (the 
existence) of the thing(s) comprising effects and causes, because 
that (or, they) has (or, have already) fulfilled the purpose. 

[3] 


lasti is for syat. 
4 ouguite Fd UIC | 
AMad daacacastods W811 


All this world is (really) not distinguished (from it*), (because) 
it is understood by the means of knowing (which are) outside 
(the inner self). Similarly, this is not comparable (to it*) and 
also it is not based on (or, supported in) only non-existence. 


[9] 


(This refers to the Brahman which obtains everywhere (among 
all worldly things). 

2One cannot ignore this world of objects, since it fulfils one’s 
desires. 


In verses 10-27 Suresvara gave the meaning of purnam adah 
. in the tradition known to him. 


FOUFU ATMA 
TRAE TMaTaeea TA aU MK ol 


Since this purna is stated to be neither distinguished from 
nor similar to (any other thing) and is experienced in one’s 
own self, therefore there is described here its oneness! with 
the Atman. [10] 


lit literally means: ‘being of the same nature of the 
Atman-Brahman’. This verse refers to the inner scl{f which 
experiences the world of objects. 
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FadealasitacaaAaaaoda | 


PEPSI UCKACM ASSIA 118 21 


Since right knowledge rests on only the truth (lit. being that 
Brahman) which is either not known or falscly known, therefore 
that purna is stated as what is to be known. [11] 


These two verses give the purport of the sentence beginning 
with the words purnam adah, viz. the Brahman within every 
being. 


Weddtadad UA oUlgd aA asad | 
STAs UT aalyertad 18 21 


That purna is described as what is not (continuously) existent 
(in many) like cowness and what is not distinguished (from 
any other) like (some cow called) Khanda. It is described 
as not having any means of knowing (it), other than itself, 
bliss and (only) full. [12] 


The second line is the reason for atyantaparoksatva (of the 
Brahman). 


Se: WAAC TAP HIRO | 
PIAA Asa TAIARASaPH 118 31 


(The pronominal form) adah refers to what is entirely 
(atyantam) beyond perception, the cause of all effects and 
one should understand that as what can be inferred from the 
effect(s) (it is merely piirna in nature). [13] 


ge Usui praaeapucay | 
WMA Ue! dale Wad evi 


In the same way as before (i.e. in the preceding statements), 
that also is ptirna which is this, viz. whatever has origin, 
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whatever is of the nature of name, form and activily and 
whatever is to be grasped (avaseya) by (the means) such as 
direct perception. [14] 


This is the meaning of purnaim idam. SP adds that the two 
words adah and idam refer to what are expressed and indicated 
by the usually known word tvam. So also the mention together 
of the four words puirnam adah purnain idam purports to establish 
the oneness of both which are conveyed by adah and idam. 


PUPRIATACT AICI | 
SIAM AACHNY SAAT: 8 Vl 


In the statement ptirndt piirnam is conveyed the activity (cesta) 
of the cause(s) and the effect(s). This refers just to the function 
of the (worldly) things,’ but that is (to be known as occurring 
even) before the acquisilion of the right knowledge (of the 
same). [15] 


/'Two explanations can be offered in this respect. The ‘thing’ 
can refer (i) to the worldly thing, for one understands the same 
while one is only under the influence of ignorance (avidya), (1) 
to the Brahman, which is in reality the cause of all the apparent 
relations of causes and effects. 


AY SIHMaMAMyA WX Aa: | 
Mie Waa UAaTaAT 118 & 


CQ 


Then, the subsequent statement (vacah), viz. puriasya purnam 
adaya purnam evavasisyate, serves the purpose of rejecting 
(he introduction of the idea of the result and the cause. [16] 
Fa al gelucula Hees Ualay | 
qed WiteuleaqeursTEs kil 


What was stated (earlier) in the Madhu Kanda, viz. brahiia 
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va idam etc., is itself finally concluded here! by the statement 
beginning with purnam. . [17] 


IThis refers to the Khila Kanda. 


SARAH ATAATATSRISTH | 
YRacay FaeHeane: Wittelead esi 


In the sentence adah purnam is stated that the sentience, the 
existent which has withdrawn (in itself) all (the so-called) 
effects, which rest in only the remainder, i.c. darkness,! which 
reveals itself (only in) brightness and which resides only in 
one. [18] 


What was explained as the Brahman in BU first Adhyaya 
is explained here in the sentence purnam adah. 
This refers to existence of worldly objects. 


dalrad a UH as: AeA AT | 
Teasers faeces TAM 181 


So also should one understand purnam idam (to be referring 
(o) whatever is effect, associated with darkness and which has 
become perceived by the perceiver (viz. the sentience within), 
which is directly perceptible, and which comes into existence 
and (also) to an end. [19] 


Verses 18 and 19 form a pair to describe reality succinctly. 


SUSAR CHASTE: 
CAMIP Ue AMeMeAGeA Rol 


Thus is conveyed the oneness of the Lord and the knower 
of the field’ who rest on? darkness and its effects by putting 
the two in samanddhikarana in the sentence. [20] 
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SP adds that this verse implies the meaning of purnasya purnam 
ddaya ... to be the same as of tasimat tat sarvam abhavat. 

IThese refer to the Atman or Paratman and Jiva ‘the inner 
self’. 

“Literally, are: related to. 


aaeathed Ulva accataera | 
fd Hereleacat Adicarcsraesaa 11281 


One and the same thing (ab/tinnan), is (understood) through 
ignorance as the knower of the field and the Lord, viz. as 
two distinct objects; and owing to the knowledge (of their 
real nature) from the sentence nefi neti there results the 
removal of darkness and (consequently) there remains only 
the Atman. [21] 


4 tal 4 a Sat Aeaseisadiad | 
TuesMasaccaa AA: M2 


Neither distinction nor contact (of the two distinct ones) nor 
even their non-existence is concluded (from the sentence 
purnam etc.), since there has occurred the destruction of the 
basic ignorance (about the nature of) the two, as already stated 


by the scripture which is other means of knowing (reality). 
[22] 


PAA Tact: Gta: Ast: | 
qq Guleud UstMecsa AFA 2311 


As unless one has ignorance about a wreathe there cannot 
be any connection of the wreathe with the (notions) that have 
arisen from it (viz. ignorance); so also,-should it be understood 
about ignorance etc. with respect to the Atman. [23] 


PUPTAMEAA AAA TMeAA: | 
ACHVCTTETED: TAA STATARIEAY U2 


8 
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From the understanding of the statement, viz. apurvaii ..., 
(when there results) the removal of (the notion of) cause and 
effect, (there follows) only one meaning, viz. the Altman, which 
is understood from the means of knowing, viz. the awareness 
of the Atman. ee | 24) 


In the word atimapratyaya-md-gamya in the third quarter, ma 


is to be understood as sana. 


WGKA €4 SUCH 
Mded SdHeUcy TeeUAaeid: 12 


What is understood by one by oneself (atmand) as a form 
of this (Atman) while (there exists) duality,’ only that much 
(i.e. the same) is really (the form) of it from which darkness 7 
has been removed; for there does not remain anything else 
than that. [25] 


1} literally means: a pair of the Atman and the jagat. 
2This stands for ignorance. 


Wedel A IM AeASaSASi TS A: | 
WUeald A ae: PURI 126 
So also, the Mantra yad eva ...! has here? emphatically (lit. 


loudly) declared and also there is a Sruli, viz. anyad eva,° 
which rejects anything else than the effect. [26] 


1 Kathopanisad 4.10. 
“This implies words tad amutra, yad amutra, tad anv iha from 


the Upanisad quoted in the preceding note. 


3isopanisad 10, 13; Kenopanisad 1.4. 
‘This refers to karana and hereby is karanakaryabhava rejected. 


BMcHitsseHucd CAMA TAASALH | 


Sth Adhyaya Ist Brahmana 
TWueded aga yaratasy 11201 


Since there is a knowledge! (that all this is) the Atman, 
nothing clse than that can have oo character of an object 
to be known—so have I said earlier. [27] 


l . = wa eiates weodies . 
This refers to a passage dtmani jridte sarvam jriatam bhavati. 


In verses 28-63c states Bhartrprapaica’s view on purnam adaln.... 


Vd Balled WacwHmnscyareyd | 

awe ae: Hague (SI 
Wuitemtea4aey USSFCUTT eS | 
TETRA fe Ga-eee User 281 


When such has been the Dee (understood from) ie 
authoritative means (viz. Sruti),! as stated (herebefore), others 7 
have explained this statement (vacah) in another way (and) 
with great skill. [28] 
Because he, wishing to point out (i.e. see) the connection 
of the -statement puirnam ... with the last statement of the 
sixth Adhyaya,? has presented (lit. imagined) with effort (his 
opinion) thus: (i.e. in what follows). [29] 


'As stated in the preceding verses. 

“The reference is to Bhartrprapafica—here in the’ plural; in 
the next verse, in the singular. 

SThis refers to BU 4.5.15, yatra hi ... Suresvara numbers that 
Adhyaya as 6, according to the tradition known to him. 

‘This is made clear in yerses 30ff. 


SUeMcah Fe HaTt atta feet | 
a fe gofacurcal ua cacuia Aletd 1Z0ll 


Indeed (kila) the Brahman which is of the nature of duality 
and non-duality is explained to Maitreyi in the statement yatra 
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10 
hi dvaitam ... and also in yatra tv asya ... with great regard 
(for the Sruti).? [30] 
cf, BU 4.5.15. 


Teed Ut aR Ta SUITE: 
afead yesiced duataktalee 12811 


If there (i.e. in the statement) was (mentioned) in reality the 
highest Brahman, viz. the non-dual (Brahman), there would 
contingently follow duality as merely what is imagined, in the 


same way as the apprehending of water in a barren place. 
[31] 


C TRACT | 
acura <alerareu AYA FI 12M 


Since it is impossible that there is origin, sustenance etc.! 
of the (world of) discrete objects, for the reason that they 
are false, a restatement of their origin, sustenance and merger 
would only be meaningless (lit. false). [32] 


This includes merger (which is later specifically mentioned). 


TAA! A ous <A AMsy | 
ai] Cag KU Saseaita Wud 133i 
BaqeUK GAGA Aiea AM Aad | 


And so also in respect of the non-dual (reality, 1.¢. Atman) 
there will be meaningless hearing, and pondering over (the 
same). ! Then again (if it is said that) there is dualily as a 


state of reality— [33] 
then there would be restatement of what are (already existent 
objects) in respect of origin etc. [34ab] 


This verse would imply the authoritativeness of the Upanisad 
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which states srotavyo mantavyo nididhyasitavyah. 


lThis is sravana and pratipatti to which is to be added 
nididhyasa. 


ductugddasetorcd cafe: 113811 
Uieuddals VARA FSU | 
Ta icotae aia: 1s4I 


But in that case also, there would follow from the acceptance 
of non-duality faslehood as opposed to it. (34cd] 
Thus, there would follow the fault, viz. only imagining notions 
and, therefore, out of a desire for the removal of (hat fault, 
there is a Sruti beginning with purnam. [35] 


4 Heaely asisa UT aalsenad | 
CATUATIR TA FEY AAR: 11261 


Now is explained as to how there is not in this statement 
any fault, so that, in accordance with one’s own experience, 
all would be well-stated (lit. put) in order. [36] 


sq: WUsAcaed SR WSU | 
SUMAgGUI Fata TAdisAAASAZ 113011 


adah is what is entirely beyond perception and purna is stated 
to be the cause, viz. that existent Brahman, the all-pervasive 
like the sky, and everywhere as not consisting of parts (lit. 
not divided). [37] 


FIN UsMaen Fa catcetlact | 
vd Baga Fel Scraeen J feud 351 
So far is stated the state of the Brahman, viz. of non-duality 


alone. Now, if this is so, i.e. the Brahman is non-dual, then 
there would not result the state of duality. [38] 
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ga aisfasenite aise | 
UREA YAMA AAT: ASI 1138 


Therefore, for avoiding (ic. rejecting) that fault is stated 
purnam idam; this (with the idea that) there would not ever 
be falsehood regarding the Brahman with respect to the two 
states that are already mentioned. [39] 


Wise SoMReCaeT: | 
FAA MAMAN AMT 118011 


(Therefore) for (the reason that) the effect has no distinction 
from (the cause, viz.) the piirna Brahman consisting in all-sided 
knowledge (parijriana) this kai ae also is to be finally considered 
as purna like that (Brahman). [40] 


ladah refers to what is paroksa ‘not perceptible’, in contrast 
with what is perceptible (idav). 


Wiad: Pe Ul cata HM Ac: | 
UIA Akar aeeata Fiala: 192i 


The effect also would be pura on account of its non-distinction 
from piirna (cause)—this would not give falsehood to the Sruti; 
for, the decision (in this regard) is: that which! is not in 
addition to (i.e. beside) what * it has come from (viz. the 
cause) is only that. [41] 


Both NKL and SP only refer to ghata and Sarava as examples. 
This needs some explanation. ghata and sSardva are products 
of clay and are at the same time not different from it. That 
implies that the effect in the form of the wind is not different 
from its cause in the form of the Atman. 

‘This refers to effect. 

*This refers to cause. 
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Ud depeuskthecdea Gea Gala | 
da: Gita: Toewegaan ere: 18211 


(It is argued against Bhartrprapafica:) If this is so, viz. that 
the truth if justifiably held to be this reality, which is only 
oneness; then there would follow the non-existence of the origin 
elc. since the reality has existed only in one form. [42] 


This is an argument of the followers of Sankara against 
Bhartrprapaiica. 


sa Ud: Aa: We UME | 
CURT: Oo sae 1193 


(Bhartrprapajica’s answer would be:) This is not so, since Sruti 
(itself) has declared juirna has come out of purna’ i.e. from 
the puirnakarana has the ptirna, viz. duality originated. [43] 


The thought in verse 42 is related only to cause-effect relation 
between things (which are essentially one). Yet this verse specifies 
the Sruti {pirna has come out of purna’ as a specifier of the 
real distinclion between the cause and the effect, according to 
Bhartrprapaiica. 


Teueau fe sd Aattaker | 
dedead Accaagdeald Ad Ue ssi 


If it is argued: Duality does not exist beside (i.e. in addition 
(o) what it has originated from—that is the (real nature of) 
the origin of duality. [44] 


IThis verse is yet another argument against Bhartrprapaiica. 
seed Hal UAESCeI VASAT | 
Feast fe qvelsd sare fas: he: eV 
aul eal: fal faleaearadiad | 
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WAwUlese YA Coleg GAIA gsi 


(The argument is answered thus:) This is not so. Why? Since 
there follows as contingent the rejection of what is actually 
seen—indeed this world of objects is clearly perceived dircctly. 
[45] 
(The world of objects) is established thus by direct perception 
and also by injunction(s). And there would be, in your justifying 
(the unreal nature of that world) with the help of the Sruti, 
(complete) discarding (lit. destroying) the authoritativeness (of 
the Sruti). [46] 


This verse explains the drstatva and srutatva of this world 
(idam). 


URRY Fatteaka Fates aH 
aerate SeIcaTaTaUeaa: gv 


(Thus), stating (lit. prescribing) at some place(s) the character 
of the ultimate reality and at some other(s) that of falsehood 
(i.e. unrealily) of the same, the Sastra! (ite. Sruti) would give 
up its reliability as an authoritative means owing to mutual 
contradiction (in its own statements). [47] 


This clarifies the thought of verse 46cd above. 
The definition given by Anandagiri on BUB 5.1.1: 
pravritir va nivrttir va nityena krtakena va / 
pumsam yenopadisyeta tac chastram abhidhiyate // 


Wicdasiegral fasacuead adic | 
SMedcHs Fe Wiedaarrna: 18511 


The Brahman, having the nature of duality and non-duality, 
exists as puirna, by its not giving up ils nature’ of the three 
adhvans,” viz. as the puirna Brahman without having any division 
in itself. [48] 
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This is the meaning of vrtti, viz. its usual existence. 
*They are the three periods of time as noted in verse 55 
below. 


eASTaAN Area MaRCAaCaA: | 
Wikecaraa ASIA ACA 1881 


(A question is asked:) ‘Why is this absence of division?’ The 
answer is: On the basis of Sruti in respect of both the states 
and also from the statement purnat ..., they have final merger 
in the Atman. [49] 


This is Bhartrprapajica’s explanation of the undivided nature 
of the Brahman as stated in the preceding verse; he refers to 
the state of duality at the time of mahapralaya ‘final merger’. 


ge A sdHecd Wualsedha = | 
WiceUsegral THslHaleaa4y lott 


And thus duality does exist and so also (does exist) that, viz. 
the non-duality, therefore, from the description (of the 
Brahman) as piirna by its not giving up the (natural) existence 
(viz. the state of being. undivided), Ict this be seen (i.e. 
understood) as in the case of the ripples on the ocean. _—‘ [50] 


The ripples on the ocean are seen at times and at other times 
they again merge in the water; in both these states the water 
and the ripples of the ocean are but one and real. This is the 
example for purna Brahman consisting in duality and non-duality. 


BY AMcGyH HEY Svea | 
Fspracd ca Hel AHR: Taeay Mil 


In the beginning, there is undulating of the ripples and later 
(lit. in the course of their existence) there is a very gentle 
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undulating, and the absence of undulating in its initial 
states—only the ocean has assumed all (these different) forms. 
[51] 


This verse explains samudrormivat in the preceding verse. 


Ta UPA FMRC: | 
ed Yr eaaciias TA WI 


As these are simultaneously the different functioning forms 
of the ripples (of the ocean), so also (various functions) are 
noticed (lil. experienced or seen) in only one and the same 
Devadatta and others ! [52] 


Ithis refers to various knowers known as Caitra and Maitra. 
This is clarified fully in the two following verses. 


FaSru Saqacky afd: CUKUCHICHeT | 
SqCHAied WUMIacaa Tea M3 
fasted arsratetditad | 
PEUyaavSua AMSUPPUIcHA NII 


There would be a flutterless function of Devadatta, who is 
(in the state of) the highest Atman;! the same is scen as 
slight fluttering on his becoming the Prana (identical with the 
individual self)—so is this understood. [53] 
And in his being Viraj, it is like the exceedingly agitating 
ripples(s)—thus, in the nature of name, form and activity, (the 
Atman) has become embodied (pinda) like the upsurging 
ripples. [54] 


IThis is to be understood in the sense of the Sitratman. 


Saeutacacad Fry arty Wie | 
PRR Saeceauaa: NLA 
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Thus, in the three states of origin, sustenance and merger 
and in the three periods of time, there is to be understood 
the character of ptirna in the cause(s) and effect(s) which 
are by nature duality and non-duality. [55] 


UT APAAUPTCAaACHUSHa: | 
Hey Smeal Taha THOS IVéII 


And that! is just one, on account of being undivided and 
‘is to be described as exisling in distinct things on account 
of the differences, viz. cause(s) and effect(s); all this is thus 
reasonable. [56] 


This is purnatd in verse 54. 


sMfaviatena: PASO: | 
aaRaqcad A WeuaTe fay: feta: wll 


The all-pervading (Atman) has, in each of its states, continued 
to exist through its appearance and disappearance in the form 
of the causes and the effects, dancing (as it were) like the 
ocean. [57] 


Ud sce Ueuca HHSeA ACT | 
STATATAAASA PHPUSA: LSI 


Thus, in (accepting) the reality abiding in duality, (there 
follows) the authoritativeness of (what is called) the 
Karmakanda; and from the Karmakanda is expected (to be 
realised) the accomplishment of the infinite end of human 
life. [58] 


This expresses the result from accepting duality. 


pal q afead Sande Tcl: 
Sian atarsey sare fasatgd 1vsil 
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When, however, duality is taken as the product of imagination 
and non-duality as the ultimate truth, then the authoritaliveness 
of the Karmakanda is entirely to be given up (lit. destroyed), 
owing to the absence of the object (to be accomplished). [59] 


UMA AFIcA ASCUCUGHM TT | 
dean yada Taw UEda: 1&1! 


Further, in accepling one part of Vedas as Coe 
there follows the unauthorilativeness of the Veda! and thus 
there would follow the loss of everything in life for the reason 
that the whole has become unauthoritalive. [60] 


Already Bhartrprapaiica holds the Karmakanda as authoritative, 
but if that part of the Veda is held as unauthoritalive, the Veda, 
in its entirety, cannot be accepted as authoritalive—this is a 


complete loss! 
This is for the Vedanta texts, according to NKL. 


ad fierce aeucantaas | 
UPR: Wea Witcaeae 168 1 


Therefore, in order to ward away the opposition (between 
the effect(s) and the cause(s)), the scripture has stated putrnam 
.. so the truth of the Sastra is established. [61] 


Fuses Hata ewe Gear | 
a ACUTAMeA Woesdales: 116211 


(Indeed) the means of knowing, viz. direct perception etc., 
ever accept objects which are distinct; therefore, there would 
result for the propounded of the non-dual (Atman), un- 
authoritativeness of them! (also). [62] 


IThese are the accepted means of knowing. 
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git detad: afatgaltaadcany | 
qa atcafvaraied 


Thus do some knowers of the Vedas (i.e. Vedanta) hold (lit. 
wish) that all the things (in the universe) are of the nature 
of discrete and non-discrete objects. ! [63abc} 


lThat is, being different in being non-different also. 


Now in verses 63d-94 follows the refutation of Bhartrprapaiica’s 
view. 


Te YICal A Usa 116311 


But that (view) is not supported with reasoning. [63d] 


4 ulecaied tid Guctataneqsy | 


“quad: <ase ga =U fayieud agi 


Indeed this division (of the Vedic statement into the general 
rule and) its exception is not favoured by reason (i.e. tarka 
or nyaya); this is clear from the want (lit. impossibility) of 
(proper) reasoning. And that reasoning is now examincd (lit. 
considered). [64] 


HIATT TAIT T | 
SCAMS: HET AT TUNA TM ew 


(Now) non-violence pertaining to all beings is known from 
the scripture in the general rule ahimmsan sarvablutani ... and 
that (ahinsda) is accepted (by the scripture) in (relation to) 
a sacrifice. [65] 


This verse points out the wtsargdpavada notion of the 
Karmakanda. 
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| Namely, the Agnisomiya rite. 


A AUSSUAA ACUI: Aca: 
sift afgaisal utrcontasee ee 


fava” ViskMenicad | 
aeqaa fe A a dard fener avi 


Not in that way! has the Sruti presented to us 2 the non-duality 
here? in the form of a general rule, in such a way as to 
offer possibilities of option;* nor also does it purport to reject 
some specific part of it,” since it is devoid of any parts, [66] 
and because there cannot be (here)? any reason for (stating) 
an option as in the case of taking up of the sodasi-graha.° 
Our authoritative means of knowing is dependent only on the 
(real) thing’ and what is dependent’ on the agent (of activity) 
can Icave scope for option. [67] 


The Advaita Vedanta distinguishes between the means of 
knowing as vastutantra and kartrtantra. The first does not leave 
for a knower any option of understanding about the nature of 
the object to be known, viz. the Brahman. The second, however, 
depends on a knower’s wish to undertake the performance of 
a ritual (which is conveyed by some injunction) or not to do 
so; as, for example, the taking up of a cup called Sodasin—the 
sacrificer may or may not take it up. The vastutantra leads only 
to one end, viz. liberation. [More details of Mimamsa can be 
overlooked. |} 

‘As in the preceding verse. 

2That is, informed us of .... 

That is, in respect of the Brahman. 

4“In such ... option’ is based on SP’s observation: yatnas tu 
praptau nisedhe cobhayatra sambadhyate. 

That is, partless non-duality, ic. the Brahman. 

6Sodasi is the proper name of a cup to be drunk at the 
Atiratra sacrifice, optionally. The general note above clarifies 
this point. 
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7The two terms vastutantra and kartrtantra (or, purusatantra) 
distinguish between the Vedanta and Pirva-Mimamsa notions 
regarding the authoritative means of knowing. For the Vedanta, 
the Brahman is all: jridtr, jrieya and jriana (instrument of knowing). 
As such, knowledge about the Brahman depends only on the 
(hing, viz. Brahman, itself. In Pirva-Mimamsa, however, the jratr 
etc. are all different. As a consequence, the performance of 
the rituals (which is the purport of the Karmakanda) depends 
entirely on the performer (kartr) who is the knower; this leaves 
scope for his performing or not performing the ritual 
activily—that is, there is scope for option. 


Tea ACTH AIFAA PIAA aT | 
PKH: WA Mh Aewerey Wat: esi 


In the world that is the subject of option which is possible 
(for the performer) (i) to do, or (ii) not to do, or (ili) to 
do otherwise. [68] 


Thus Suresvara states his idea of the province of vikalpa. 


ueelatea Apes Ga: | 
CURA SCHPRITAIRS UES 


And, therefore, here, in respect of these two states (of 
non-duality and duality), there is no possibility of their existence 
in one and the same thing and at one and the same period 
of time, owing to their mutual opposition, as in the case of 
light and darkness. [69] 


ekada, ekatra refer to the three adhvans already mentioned 
in verses 48 and 55 above. 


AAMT POTN 
SAARC ASAY 10 
AARC Jederiatsy 
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And (thus), owing to the opposition to Sruti and to reasoning 
(both), this view is not proper. (And) apurvanaparananta- 
prajnanaikarasadvayam,; [70] 
SPEC Cn aD ar, abahyamn bhedasamsargavarjitam,” asthuilam > (and) 
neti neti? are (the Sruti) statements pointing to the matter 
as stated (by us). [71] 


TBU 2.5.19. 

“BU (Madhyandina) 3.8.8. 
SBU 3.8.8. 

4BU 3.9.25; 4.2.4; 4.4.22; 4.5.15. 


FHRARIS Mg aaMaMMaad | 
soul fees ait caceaeteyacad: 11921 


And those statements would be thrown into the ocean, if there 
is a decision regarding the already stated object (ic. the single 
Atman) to be otherwise, owing to the possible fear of the 
unauthoritaliveness (of them)—this is so, since there is no 
possibility of the existence of any (other) object. [72] 


anyarthasambhavatvatah is for -sambhavat. 


cen -Uataeist Peurarceretar: | 

SSIVAMIcHN fe acd Peqssad ps 

dq faraaeceg TARA: Fad: 

feucd acta: fae seofisifeara: er 

Wesisueed altacaaniea: | 

HeUAMRA ApeMAtcaca UICHA: Iowll 
So also, your view is entertained here in respect of what is 
of the nature of activity and agent and in respect of the 


non-Atmans that are insentient and not imperennial—and thus 
there is opposition to reasoning. [73] 
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And there is not established from (your) means of knowing 
(the character of the agent etc.) in the case of the Atman, 
which exists in its own right (svatah) as only sentient in nature, 
perennially partless and eternal. [74] 
Then there would follow contingently opposition to that by 
the view of one who holds difference in non-difference and, 
consequently, there would be fruitlessness resulting from the 
highest Atman being taken as imperennial. [75] 


HPAL: We: PIAA AAC: | 
HHPUSTY AHeadd AvIUd Wad sl 


(Thus) there follows the acceptance of what is not done and 
also immediately (i.e. close on its heels) the destruction of 
what is performed. Thus, for one who has thus entertained 
this view (of difference in non-difference) there would result 
the meaninglessness (lit. fruitlessness) of the Karmakanda. [76] 


Fe Ad socledl Haltacatetard | 


FAM: ATUEASAEAY HeGA PAH 11011 


(The objector puts forth one argument yet:) ‘Indeed, we have 
earlier stated the illustration of the sea! to prove.the duality 
and the non-duality of the Brahman; how then is this theory 
improper?’ [77] 


'That is, having crocodiles in it. The word makari stands 
ordinarily for a female crocodile, but here it refers to the sea. 


AAS MATACACISARE: ATER: | 
4 7 faarecey wala fara isi 


(This is an answer to it:) That (illustration), which you have 
earlier stated, is unopposed (to our theory), since it has some 
other thing | for its subject matter (visaya), but not for what 
has only sentience as its form. And here, in this respect, 
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I have said that there occurs opposition (to your illustration). 
[78] 


1Hiere, there is reference to the Sitra and the following 
embodied state of the Brahman which are accepted by the 
Vedantin. 

2This refers to cinmatra. Cp. verses 73-75 above. 


NeUacaea WAAHTUAY CAM Fall | 
ystatatpa aed sua ated a fe aia: isl 
Tacks A SHMAACUPTARIAA | 
SUMcade FAN GUSSleCUlaM Soll 


[In verse 80, the Siddhantin states how various objects of 
meditation are not the subject matter taught in the scripturc.] 
And this opinion regarding the object of scriptures | is not 
to be studied, because the Sruti does not stale as the object 
of meditation any entity which undergoes six modifications. 
[79] 
And also because that? is obtained by itself,? without (even) 
an injunction in the scripture (and also because) there are 
noticed among all the objects to be thought of (such objects 
as) a mule, a camel etc. [80] 


Verse 80 refers to what is called the Advaita view of Vedanta, 
the vyavaharabhutmi ‘the world of various objects known’ through 
the adoption of pramdna-prameya relation among them. 

IThis refers to what is thought by Bhartrprapafica in the 
scripture. 

2This refers to the variety of objects as objects of meditation. 

3This is referring to actual experience. 


Gatamasatad A aceneaa | 
Hagseddaiared Ycultta fatt-eate 115811 
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Further, there is an instruction in the Sruti, viz. that (reality) 
is to be known as but one;! and this is because there is 
exception taken to seeing variety of things and since there 
is censure of the same in the words mrtyolt ....” [81] 
ICf. BU 4.4.20: ekadhd .... 

2Cf. Kathopaisad 4.10-11; BU 4.4.19: mrtyoh .... 


Teed AUPICAagAACAAM EM: | 
aTHIka ataScacua rs S21 


As to what is stated, viz. ‘The Karmakanda, which informs 
us about discrete things, being a portion of the Veda is not 
authoritalive’, there now follows an answer (to it): [82] 


4 fe sicafectaatal Fa ac: | 
Faas TeaIca Ua: ATA 1531 


Indeed the Sruti is not authoritative in respect of establishing 
variely such as jati.' And this is so, since the 
unauthoritativeness of that (variety) is established for the reason 
that reality is not dependent on (the means) such as direct 
perception. [83] 


Verse 82 has referred to the variety of objects. Therefore, 
that raises two questions: whether the Karmakanda refers to 
that variety as what is to be accepted in reality or that is to 
be taken as unreality. The first line answers the first question, 
whereas the second line answers the second one. 

lThis refers to various classes of society. 


Yeuls a al AH cies alan a ud | 
HrARTAMSTAA SAMA 158 


For us, it cannot be a means of knowing, which accepts 
discreteness of objects; be it popularly (accepted) or the Vedic. 
Therefore, let it be concluded that the variety (of the objects 
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of knowing) is established (even) without any thought(-activity). 
[84] 


While commenting (only too briefly) on this verse, SP states 
about the means thus: pratyaksadini Sastrani bhedagrahini 
anyonyasrayatvat. This is made clear in the following verses. 


F tad: Ue aa Hal aed Seu | 
Gatu Cadseede UMC: WS 


Indeed this discreteness among all the things! is not established 
on account of itself or any .other thing/means. (This is so) 
because (in the first instance) all (that variety) is itself 
non-different from itself? (and secondly) any other (distinct 
thing, if it is granted to be existent) also cannot be shown 
as distinctly existent. [85] 


lyastunah (singular) signifies vastinam (plural). 

“The first part of the second line sets aside a possible idea 
that all different things cannot be said to be distinct from 
themselves—if it is so said, that would result into stating that 
there are no things in existence. Read SP: sarvamt vastu svasmad 
abhinnam anyatha vastvabhavaprasaigat. 

3The second part of the second line affirms that there cannot 
be shown anything as distinct from all the things (itself being 
included among them). Here also, read SP: parato ’pi (vastuno) 
bhedo na pramaniko ’sti ... vastuno *nyatvenestasyapi na sattvaint 
(bhedasyadyapy asiddhel). 


aed akcaeckt fees faye: | 
UM afeeacanaleacaeneaa: Sel 


A thing can distinguish another thing (from itself) by either 
its union (with it) or its separation from the same. In case 
(it is accepted that) there is a union of them, (then such 
distinguishing is) not (possible), because there exists some 
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common (lit. one excellence) in them and (consequent) oneness 
of them. [86] 


faunist’ a ve: coral feed: | 
Beye Arucd Ae: TacHerat faa sl 


Further, in respect of their differentiation, there is no 
(possibility of) variety (of differences) since both of them 
remain as having only one nature. And there cannot exist 
the difference of the other thing unless there is a notion that 
there exists another thing. [87] 


This refers to an actual separation obtaining between two 
things. yoga refers to ‘union’ of two things. 

In connection with this verse, SP points to a variant reading: 
yoge ‘natisayaikatvat and remarks on the same: bhedo ‘tisayas 
tasmad anyas tatprayojakasambandho ’natiSayas tasyaikyan na 
bhedah syat. 


qaaUradictte AM AMAA | 
Ye 4 ad Aa Hales A FAT llssil 


A means of knowing becomes an (authoritative) means, if it 
touches (i.e. brings out) the true nature of the object to be 
known. It does not exist in the object to be known as a distinct 
(object). Right knowledge cannot obtain elsewhere than in the 
object to be known. [88] 


The argument is: Since difference from the thing itself cannot 
naturally exist, there is doubt about ils property as exisling apart 
from it—but that is impossible. 


dl A culate Aal AU Ae-auld | 
gad aadiscad Meal Aatadiad 158i 


A distinct object (does not exist) in addition to (or besides) 
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the existent (viz. reality): nor (does it exist) as associated with 
(it? as a part of) the existent (reality). As this is so, so also 
there cannot exist beside the non-existent any (other) distinct 
object—such is the conclusion. [89] 


dd deq WUseHyaied STE | 
He: feassecey facie FAA: Soll 


For him, who has accepted (lit. desired) all this as the existent 
alone or this as non-existent, what could be the substratum 
of the distinction among objects? Because it is opposed to 
(distinct, that distinction objects) there cannot have any duality 
as its substratum. [90] 


SP states that the Samkhyas, the Buddhists and the Jains are 
meant here to have the opinion expressed in the verse. 


SUM Yara Acta VAMC: | 
TMU RGA AMAT 13 81 


If it is held that distinction depends on something other than 
itself, then (it has to be said that) the pot is distinct from 
itself. The external aspect of a thing, being stronger than the 
internal property, stultifies it. [91] 


This is to disprove the existence of distinction among objects 
with reference to the views of the Tarkikas. 


Fouliga JUEcd Aaqaeea Aca | 
Gouna YAtcd AqyMecaes STA 132i 


If the distinction of some substance is considered to be different 
from the substance itself, then there quickly follows infinite 
regress. If again substance itself is the distinction (of itself), 
then this world (also) will be non-distinct. [92] 
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cACaStaH Hal Ad Ba FAsUA | 
smefrnist equa Fel WA 11331 


(Again) if the distinction of something comes from itself, the 
thing will be only void (stinya). The distinction also, being 
imagined, would (really) be non-difference as between a rope 
and a serpent (imagined in its place). [93] 


Verses 94-100 are related to the discussion on the Karma Kanda 
being unauthoritative. 


gcuduile seal altacacay | 
wry deaty dea aedites 138i 


This and such other manifold fault (in the view regarding) 
difference in non-difference has been explained (by us) on 
a number of occasions (even) before; that has to be 
remembered (lit. brought into this discussion) even here so 
that (the nature of) the thing (viz. the reality for Brahman) 
is established. [94] 


sly qepeacy Wawa ole Aad | 
HPHUPUSEY Gacy Aecaily FAs ISU 


And this could be said (api va);' if it is not desired that 
one part of the Veda, viz. the Karmakanda, is not authoritative, 
then (that) unauthoritaliveness follows contingently in respect 
of the whole of the Veda. [95] 


lin api va for introducing an alternative, Suresvara follows 
Yaska, the author of the Nirukta. 


git Ucwa-Ued Ta SUT eU | 
SUM a TCATAISET YAM él 


(Now) is stated a fault with respect to what has been thus 
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stated. (For,) that also has to be accepted as an authoritative 
means, when there is reference to the relation between what 
is to be accomplished and what accomplishes it. [96] 


Ye: Falede: fel 4 CaPTASasAT 
Uaaisty fe Saied HCAS AM: USVI 


Distinction (among different objects) is established by different 
cognitions and not by resorting to the Agama (i.e. Veda). 
Even animals do know such differences with (the help of) 
the means called direct perception etc. [97] 


IThis refers to different results from different contacts of 
different sense-organs with different objects. 


4 4 feeurastie seqdae aeufad | 
YUCATAN ASAHHIGA A AUSSI 


Further, the awareness of falsehood in respect of distinction 
among objects does not find in anyone right from their origin. 
So also, there cannot be impossibility of the awareness of 
distinction in the case of those whose intellect has been 
awakened (by someone). [98] 


According to SP, the second line seems to refer to the followers 
of the Buddha and such others who do not hold the falsehood 
of distinct object. So also, it should apply in the case of those 
who do not accept the authority of the Veda. 


Eparepeham aedacaa Ar ate: | 
eu TaaAMasacda: Sil 


Let not the Sruti be considered as the means of (determining) 
the distinctions such as actions and their means since (it relates 
to) the true nature of the thing (called reality) whereas the 
distinctions have for their subject matter only the relation 
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(among those distinct objects) as the ends and the means. 
[99] 


The aim of the verse is to affirm the real silence of the Sruti 
in respect of the imaginary world of differences. 


ween AeAeeceeiaes | 
sé Hue Ala AqgeA Fada IQooll 


Therefore, (only) having accepted what is popularly established 

as the distinct objects, the Sruti proceeds to establish what 

can be desired by men, viz. this should be done and not this. 
[100] 


waded faxed U: Heaney: ae: | 

PHU: WITH CUCMaIAMET 112 0 I 
THAR acacia: WRTETT: | 
CAESAR CHOTA AKUalzUd 1102 


As for a person of purified intellect, (who has become) averse 
to all (the worldly things) and is desirous of the result of 
fullness! that is different from origination etc.? [101] 
does not expect any (thing else) that reveals the inner self, 
which has merely ignorance as the cover of obscurity, which 
is of the nature of the full and of the self-established. [102] 


However AnSS reads: vyarjakannanyad tksyate. 
purnaphalam is for ptrnatvaphalam. 
*The word etc. refers to apyatd, samskaryata and vikaryata. 


TAT: HUA SHS SATA ANSHSOTA: | 
AUS A YA: TACHA HAMA: ko BAI 


(In the case of that) which has come into existence, on its 
own, and caused by the (scriptural) sentence after there is 
destruction of the ignorance (about its own nature), there is 
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not any more an expectation of a means (towards obtaining 
that), since the result is already obtained and its own end 
is (already) achieved. [103] 


meu fe aeaen fesat fatsada | 
pramed GHEY Wicds AHIfea: 11208 


Indeed, in the case of what is to be achieved there is nced 
of some means (towards the achievement) and __ that 
(sadhanapeksa) ceases to be there when (the end) is (already) 
achieved. What then could one say in the case of that which 
is complete in itself and alrcady obtained, since it is purna 
and therefore is not an end to be achieved? [104] 


SUedcH FA UeVALITTEA | 
daly 4 farisisd Patalettarad 12 o¥t! 


(And) when the Brahman, which might be even very minute 
(in form), is accepted as of the nature of the dual and non-dual 
(of the world), even then there will not be any opposition 
(o this argument and that (argument) cannot be set aside by 
anyone. [105] 


THETOURTHEA ARUSHA: | 
ad PHO pl ed: Palt-Ucaahe: Nkok 


Say what reason ts there for the activity of the one which 
has culminated into the Brahman, which has the nature of 
totality and also severality and which hs fully grasped that 
all are not anything else (than the Brahman). [106] 


Gasiculiahea A axa: | 
ouTeica Watt: Tataseise fast ae 11% ow! 


(An objection is raised:) And in the case (that the Brahman) 
has all the castes etc.) (within itself), there will occur mutual 


— ee a + ee oo ees eee ——— $$ TT eS 
TT 
 -/ a. * _ 


Sth Adhyaya Ist Brahmana 33 


opposition (among the duties of those castes etc.) and thus 
there would arise obstruction and there will be no activity 
since that would amount to prohibition (nisedha) regarding 
(every) injunction.” [107] 


‘The word etc. refers to the various peUzIOUs duties assigned 
to them. 

*The case would be that an injunction would require the 
performance of some duty as a Brahmana and that performance 
will be prohibited for the same person being a Ksatriya etc. 
This would result into non-performance of all the ritual that 
is prescribed by the Sastra. 


4 Alaesaniitcd faguistcurencad: | 
faquiscurnca coSHe FaASIAA IR OSI 


(The answer is:) And indeed there is not on the part of the 
knower (of the nature of the Atman) any awareness of the 
limiting adjuncts (on it) owing to that being of demoniac nature. 
And in case there is this demoniac nature on the part of 
the knower then the knowing (lit. seeing) the Brahman would 
be only meaningless (lit. fruitless). [108] 


deeded wc Hatacatea | 
ati uMlckecaesdpd TAU 1 08Il 


Therefore, (all) this which is stated (lit. sung) for establishing 
the nature of dual and non-dual (Brahman) is opposed to 
(both) the Sruli and reasoning. There is now stated what is 
begun (relevant in the Upanisad). [109] 


Now follows the explanation of om kham brahima. 


at sella ease Aas SUMHHM | 
usu Hema Bet qatar ge voll 
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Now as to how this Mantra, viz. om kham brahma, it is enjoined 
here by the Sruti in respect of (i.e. in the context of) the 
actlivily of meditation. As to how it leads to attaining the result 
is now explained. ° [110] 


TREY ASM: TMAMAMAcSaMeP TA BAT | 

TATA ACMA ACAAASOSA 118 8 
SRG AAASHOATAA TS 

Sid Fala aaa Gai FalsPrarosas 11¢ e211 


As regards the aquisition of the direct awareness of the oneness 
(of the individual self) and the highest Brahman there has 
been clearly stated in the four preceding Adhyays as of the 
Sruti, [111] 
Now a mode of worship! for acquiring this (desired result) 
is stated in the words om kham brahma; this is for men who 
wish for bliss. [112] 


‘Here upasanam means dhyanam ‘meditation’. 


sercte fecal: afacate fase | 
GHMveculrcdkdsha: PUA 11% 83 


In this (sentence), the word Brahman signifies the object to 
be qualified and (api) the word kha is the attribute (qualifying 
it); (this is understood from) the occurrence of these two 
words) in samanadhikarana' and this is so as in the case 
of (the statement:) a black sepent. [113] 


lsamanddhikarana refers to their occurring in the substratum 
and grammatically in the same case relation. In the case of a 
black serpent, blackness and serpentness coexist, similarly 
Brahmanness and khaness coexist. SP adds the example of nilam 
utpalami. 


VoMAeRISaeU Foaccaa NaC | 
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The currency (lit. function) of the word brahman belongs to 
the greatest | (hing (i.e. Brahman) only; (Brahman) the Sruti 
qualifies it by the kita which occurs as a part in that which 
is gencrality. [114] 


literally, biggest. 


SaPRRaMata: SA Ta fracadl | 
PMACEAMIATA: AU HMM A GA UV 


(As) the Brahman is set away by the word kha from all that 
have the nature of akdsa; so also is kha set away from what 
do not have the nature of the Brahman, on account of the 
strength of the Brahman. [115] 


THI-aaAalracacaareaey [ARITA | 
cRMatea Fretted eA 118 8&1 


Because the word kha is CHIENE of (the sky) in a gencral 
way, therefore the Sruti has used ! the word purana ‘the AE 


one’ with a view to conveying the cause of) the varied objects.” 
[116] 


'Titerally said in the word nirvakti; there is no purpose served 
by the proposition nis ordinarily nis before the verb rool vac 
‘to derive, to occur’. Generally, it is used for signifying the 
function of etymologising a word. 

This is for avoiding any fanmdtras and gross elements. 


Uae Bucuad dalteatneny | 
cated SHARE ST 1k Soll 


That Brahman which is mentioned as kha has for its name 
the word om. Thus should an intelligent man ever think, or 
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(he should consider it) as a prop (or symbol of meditation). 
[417] 


Udaletss Aoki A Aceeasy | 
VaAA a DTaMIScaMAa 12 Vs 


And there is an instruction of the Sruti efad dlambanam 
sresthaim ../ And the followers of the Atharvaveda recite 
in their tradition efenaiva aksarena ....” [118] 


IThis refers to Kathopanisad 2.17. 
This refers to Prasnopanisad 5.5. 


Saas HA TATU 
aTat alata We Aaa 112 281 


(A question is asked:) ‘Since that also is beyond the 
sense-organs,! how could there be’ a meditation on it?’ (The 
answer is:) The Sruti has said vayuram kham,* in order that 
that can be established as an object of meditation. [119] 


'This is to indicate that it cannot be an effect or a cause. 

This means it is the support of wind, therefore perceptible 
and, as such, it can serve as an object of meditation. 

Compare madhura or dhira, derived by adding of suffix to 
the word madhu, dhi; therefore, vayura is that which has the 
support of vayu. The word is used only here—so Vadekar/Limaye 
have pointed out. 


Now follow in the next three verses an objection raised by one 
born from Kauravyayani. 


@ uM 4 fase Feasitaiatd Bead | 
OUMMA MEawasatea: eo 


> 


The intelligent son of Kauravyayani thinks that kham in this 
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Mantra should not be taken as the ancient sky (kia), because 
the word vayura comes from what is well-known (from 
perception). [120] 


eel Git: Waeay aA oulita wea | 
TEMA FUCNSA AGL SG WAT 1X 2Vil 


The word kha is by usage seen to refer to the sky, which 
is vayura. So also, there is the usage (or employment of it 
in language); therefore, let it be understood that there is in 
the word kham reference to the sky. [121] 


GM ule deals ule al aa Had | 
eu aalfdid Gal GeRvaRy 112221 


[This verse answers two questions: (i) is there a reference 
to kha as the causal Brahman? and (ii) is there a reference 
to the elemental sky?; which is better?] 


Whether the sky be the ancient one or whether it be the 
support of wind, that has to be ever meditated on as om— 
this is held true in respect of both these views. [122] 


SietsHiok Sakata Aad | 
adusiisd ae fasta Frresia 122311 


The word om becomes! the object of meditation as a prop 
in the same way as people understand? a piece of wood which 
is marked by four hands as Visnu? having them. [123] 


lbhavet for bhavati. 

“*This is singular use in the form of nigacchati for referring 
lo the entire mass of men. 

3This indicates Surc$vara’s reference to common practice of 
Visnu worship at his time. In the example, a piece of wood 
etc., the four hands are taken as a prop (or symbol) of Visnu. 
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Saal Tem: <IAAAcle Weta | 
Meal BUScAaAAAGSneT: 1k Vv 


Let this (letter) om be uderstood as the nearmost expression 

_ (lit. sthanam ‘place’) of the Brahman; for, a black stone called 
salagrama would be a symbol of Visnu who removes all the 
undesirable situations or things (in a man’s life). [124] 


Ugiueral freateta TCAIAA: | 
dkaalaccharca dara waleid ue 24 


One should know that om is the name of the highest Lord, 
in the case of a person who has fixed his mind on that (viz. 
highest Atman), the Brahman would quickly be pleased with 
him. [125] 


SP clarifies here under this verse that om as standing for 
the four states in the life of a human being are comparable 
to those described in the Mandtikyopnisad. 


SHOR A Vat HSMM TAR | 
dead Udi Adi Hel Agel Ad: 11224 


And the Brahmanas say thal the word on is but the Veda, 
since by this one knows the knowable Brahman. Therefore, 
(the word ov) is accepted as Brahman. [126] 


AMMAR [Kosa | 
MevIecaahenisal-d Fa AAA e211 


Thus, the Brahmanas have understood very smoothly the word 
om as a name (of the highest Atman). By meditation on it 
do they attain to that Brahman, which is (the state of) 
fearlessness. [127] 
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qaisututea alee: corto ofa | 
TAlacaeAalaisa AAS-ASATSAMA We Vs 


So also the statement ‘This is Veda’ is with reference to the 
meditation. This is a statement of praise and, therefore, not 
any other object is to be decided by it. [128] 


SAiMenHed Ba aga feo: | 
qaisaiald fasacacurda Fata: 122811 


The one, which the twice-born have known! as differentiated 
in the Udgitha etc.,2 is to be known as this Veda, for there 
is included in that the threé Vedas (trayi). [129] 


'The word samvidrate is rather unusual in later Sanskrit; only 
in Rgveda do we find a form vidre. So, the variant in AnSS 
da for dra should have been preferred. Yet, of course, it is 
difficult to set aside the principle of textual criticism that the 
more difficult or unusual form is likely to be original! 

*The word etc. refers to the Prastava and the Pratihara parts 
in the Udgitha chant. 


aka-asyHMsd: Tat aa: Taye: 
Tara: STC Ra See ee 


Therefore, that being used, the entire Veda, with its ancillaries, 
would become recited; as such, let ot be understood as the 
Veda. [130] 


gia Ataqeanvuntasss raat WaHIeuacS 


WIA ASMA 18 


Ue 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.2 


SITHUH TACHA Aa | 
Sips Za aeracd faeiae 121 


Earlier there is stated the opinion about the worship of the 
Brahman within one. And now is explained (here) the nature 
of restraint (dama) etc. as the means to it (viz. Upasana). 


[1] 


Sieh GM GAMA AMMAR: Bea: | 
Vafasislaennt PIRSA AAAS NU 


Thus, a person should be considered as eligible in respect 
of all the modes of worship: (he should be) one having his 
sense-organs subdued, a giver, having compassion (for others), 
and pure, both outside and inside (one’s self). [2] 


eHlelatseisuAValalse Ua | 
FM SCO URI: CUseTASA A BEA 311 


Let this be understood as an Arthavada, i.e. ancillary to the 
injunction regarding restraint (daia) etc. The section 
beginning with (the word) trayd has a very clear meaning and 
there is therefore no effort made (by me) in clarifying it. 


[3] 


1The word etc. refers to dana and daya. 


gid AseakvUupulasageuelide TSaMeUUcy 
fede Se 1211 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.3 


ears Waa cured UTAMSIAT | 
aad dese waetdesd CHET Ie 


Earlicr (ic. on BUBV 5.1-2) the Brahman without any limiting 
adjuncts has been carefully explained. Now is stated in clear . 
terms (sphuta) the worship of that very (Brahman) that has 
limiting adjuncts. [1] 


In BUBV 5.1-2 there was discussion about omkara, dama, 
dana and dayd as ancillary to the worship of the Brahman. 


aq: yaad: va wisatata A ead | 
aMaaaaaeswas scos ATA 1211 


(In) earlicr (Brahmanas, viz. BUBV 5.1-2), there was heard 
(the mention of) Prajapati, (bul) who he is is not understooed; 
therefore, the words esa ... explain (lit. stale) ‘the specific 
meaning of that which was stated only (in a) general (way). 


[2] 


SP points out: Prajapati is in a general way understood as 
the instructor of the gods and, therefore, this might refer to 
Daksa and others. Therefore, in order to distinguish Prajapati 
in this context, there is here the use of the word visesartha. 


Cael HARUM AcKeUigieka MEA | 
ee aede Ua wea Saar 131 


By the word /ird is to be understood (lit. stated) a lump 
of flesh (in the body). Yet, thereby (ie. by that word) is 
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indicated pee: (buddhi) owing to its abiding in it 
(tatsthyat), in the Ardaya there is collection of name HE 
as Sakalya has stated (as the secondary sense of the word).” 


[3] 


IThis is the meaning of the word /irdaya that was used earlier 
in the Sakalya Brahmana; i.e. BU 3.9.11, 14, 16, 20-24; cf. BUB . 
on it: Ardayam loko hrdayena buddhyd pasyati. (At one place 
in BUB 3.9.20, however, Sankara has said that the word /irdaya 
is to be taken for the combination of frdaya and manas—_ this 
is to point to them as the internal organ.) 

2This is relevant to the fifth Adhyaya. 


PANACEA AALACCAT: | 
garafakta sa ea AA SA Stl 


hrdaya should be known as Prajapati because there is the 
origin of all beings from it for the same reason. ! [4] 


lcf, SP: sakalyabrahmanoktena tryannadhikaroktena hetuna 
tayor ekalaksanatvad aikyam ity arthah. 


Fase deus Eau Add | 
Ud TAHA UCHIGUKY EA Tal | 
CEMETERIES MI 


Because what is to be known by all is pervaded by it, the 
Brahman also is /tirdaya. Since this is so; therefore, /rdaya 
has to be worshipped with proper aention’ And, the Sruti 
states the worship of three aksaras occurring in the word 
hydaya. [5] 


ISP clarifies yatnat as adara-nairantarya-dirghakdlarupa(taya) 
‘at length time and place’. 
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BRHADARANYAKOPANISAD- 
BHASYA-VARTIKAy 
5.4 


CRUG EEUU FANS ASUS | 
aeauiviatreecy dé ates wae ei 


Now is stated in the words fad vai tat another mode of worship 
of that very Brahman which is called irdaya and which is 
modified by the limiting adjunct satya. [1] 


qegecs Wal deed: ARTS = | 
JHRecdeal dedid A Aga: ll 


The word tat refers to what is carlicr stated, the word vai 
is for reminding (one of the earlier context), When (now) 
there is a mention of another mode (of worship of the 
Brahman) there is the statement of that in the words tad 
asa. [2] 


acund dered Yaad Cea | 
Tadachh Wea Fe Ya wolSadH 131 


What is stated in the words fad asa is the nature of /irdaya 
is satya itself. The satya Brahman, having the nature of mutrta 
and anuirta, has been already explained fully (in BUBV 2.3). 


[3] 
Heda Ba GsUtacad: | 


SWS: F “UC “He: IIsil 


That is called mahat with reference to its (great) measure, 
yaksa for having the nature of what is lo be most worshipped 
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and agraja because of having its origin first (among all the 
things) and also because of the production of the effects other 
than itself. ? [4] 


Sureévara is very brief in his description of this Brahman as 
Viraj. 
y: ayaed cureud agaed feats | 
cpesala a aaoeazaey frat Aad Wi 
Whosoever knows this one (i.e. Prajapati) thus explained and 


worships him day and night conquers all the worlds and his 
enemy becomes conquered. [5] 


ga FacaruHmtasg sual TAHEMAR 
FIU ATA 1811 


BRHADARANYAKOPANISAD- 
’ BHASYA-VARTIKA 
5.5 


Sad WIAs Gea He diafa wud | 
sy Yaahicuacal uaraaedays J Ue 


We have already explained that satya, which was the first born, 
(and how it is! so is now stated). Further, the statement 
dpa evedam ... is only for praising the already stated thing.” 


[1] 


‘Namely, how it has that nature. Also the word here refers 
to the worship of it (satyabrahimopasti). 

*The thing already stated is the Brahman, which is described 
as satya. 


Ta aales Sl aaelaterae | 
TASlAy PAC] ASvAecraRAS: 1121 


In the ritual acts Agnihotra etc., water,! Soma and others 2 


are waters; since (walters) are mixed as an ingredient of a/utis 
in profuse quantity. Therefore there is (here) a (specific) 7 
reference to waters (in this text). [2] 


This verse explains the significance of the word dpah (accusative 
plural). 

!Water may be primarily meant here, (though milk cannot 
be ruled out). 

2The word ‘others’ refers to various sacrificial materials such 
as barley grains, sesame ctc. 

4This explains away the non-mention of elements other than 
water. This is fully clarified in the following verse. 
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Way 
Wageda yaad A carufsreree Wt 


Even while there are other elements (involved in a sacrifice) 
only waters are mentioned because of their profuseness (in 
quantity) and of their (having a) principal role in the same; 
but (let it not be supposed that) others! are (wholly) excluded. 


BI 


‘Actually, the verse uses the word anyat in singular; it means 
(any) other of the elements. Yet we have translated anyat as 
‘others’ purposely. 


Faure Mt: AaAatctatcay | 
Tey: Wea Loy Eeuraisca Aad: 18 


(Those waters) have ever remained,! in their subtle form which 
surpasses all the means of perception,” being a part of (lit. 
having resorted to) the (ritual) activity, in its entirety, even 
after their first pouring (into the fire). [4] 


‘Tt means ‘continued to be in existence’. 

*The subtle form of waters could not be easily perceived 
after their first pouring; that is to say, in any later sacrificial 
activity the actual pouring of waters meant only some redundance. 
This is the special characteristic of waters in the sacrifice. 


SoOPTC OUUEUC | 
— dalteata wa oe WU 


Since whatever here in this world is expected to be in an 
ahuti ‘offering’ is already included in waters, therefore, is made 
the statement dpa evedam ....} [5] 


IThis refers to waters which form the first thing of origin 
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(nutlakdrana) giving rise to the later objects in creation. 
2 FIA: GeCsKy Fs: | 
Gey FAIA: HRCA Ta: Wl 
afr RIRY ous HSA | 
MlecUeAe AGUA AUISUsIAEy Il 


In the beginning (agre), ic. before creating the first-born (or, 
the eldest-born) Prajapati, waters created that satya Brahman; 
therefore, waters have the nature of the cause (of creation). 
[6] 
This is then the origin, i.c. the manifestation of Hiranyagarbha, 
ic. of Aditya, from the great Lord, thus described in this 
sentence,! for establishing ‘that he was the first-born’ [7] 


The meaning of the slalement is fanmadtram sutrotpatteh purvam 
Jagad asit. 

'The sentence under reference is td dpah satyam asrjanta. 
Also, it aims at pointing out how so vydkrta ‘manifest’ came 
from. avyakrta ‘unmanifesv’. 


Yalloulerddl Curae usa AKA | 
a: aculata date aca aellatatdd: isi 


The origin of the first-born proceeded from the (earlier) 
manifestation of the elements ctc.! and not otherwise; therefore, 
the Sruti has stated (ah satyam, i.e. satyam brahma, on account 
of its manifesting itself in large number (of things). [8] 


Earlier, i.e. in BUBV 5.4.1, it was stated that the satya Brahman 
was upadhivisista ‘modified by the limiting adjunct’. This is 
restated in the sentence tah satyam. 

IThis refers to the tanmatras. 


THe FA ACAASAARA | 
Sarat Fe TAS AAISAM 118 
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It follows that the divine Brahman, the maker of sun etc. 
(first) created the teacher of the world | and that Viraj 
Brahman, on its part, created the gods.” [9] 


This is for god Prajapati who is none other than first manifest 
sacrificer, the Sutra or Aditya etc. 

This refers to the deities superintending c over (or, associated 
with) the prdnas ‘sense-organs’. 


Ve Uae Si PAN TAM SPT | 
TEU TA VHA CAVA 18 oll 


Thus, since the world became gradually manifested (lit. 
produced) from the satya Brahman, therefore the Brahman 
is described as mahat ‘the great one’ and its being 
worship-deserving ! is now explained. [10] 


laksatva is being yaksa ‘worship-deserving’. 


adicy fet ea: faeaeHoe | 
Dasa AA Us A Aca AAAs faa: e811 
Since the gods, overlooking (lit. going beyond) the father, ! 


worship the grandfather, therefore they have known the satya 
Brahman as worship-deserving and the first born. [11] 


lThe father refers to Viraj. The line is this: satya Brahman 
— Viraj — gods. 


Ca HAN A FARK AcyyeUd | 
SUA TAAHAL UeAaKcaAM: 118 2 
And the name of the Brahman also! is stated as the 


three-letter-word; viz. satya,” further, the first and the third 
letters of the two are immortal (arta) on account of their 
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having a vowel. [12] 


This is the meaning of the Sruti, tad etad ... 
IThis refers to Ardaya Brahman. 
2This is thus: sa is one letter, ¢ is another and ya is the 


third. 


Fem Feud ycultsild eealccadg | 
WASH Teed Ya ale cad Ta: gil 


Between (the two letters) there is (the letter) ¢ which does 
not have a vowel associated with it. That is srtyu and has 
remained like a lifeless body. And, though dead in itself, ! 
it is encircled (lit. swallowed) by the immortal (pair of letters 
sa and ya). [13] 


This is the meaning of madhyatal ... 
1tn the note above, the middle letter is shown as ¢ which 
is without any vowel and, therefore, considered dead. 


gcud GORA! AHS AC: Tal | 
aay waded satrefealerh: Thacal 


A knowing man, ever worshipping (the Brahman) thus and 
conversant with the proper name (of the Brahman) which has 
become satya, would himself become satya— certainly thus 


there is a statement of the reason in the words na ena ... 
[14] 


sft AseeRvUHulasg saad aHeaacy 


Goad Mes Ill 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.6 


CMAACAGMAEMICA Aaa | 
RU Wey UU WU AeUAA U8 il 


After conceiving the form of satya in relation to the body 
and also in relation to the sphere of deities, there is now 
explained (lit. stated) the (two modes of) worship of the same 
which are related to the various parts of the body. [i] 


IThis is samsthanavat, a qualifier of upasana. 


WEMcURCUASEA TIAHAVAad: | 
yaaa atiead eadha a ad 1211 


(The two deities) which reside in the coteries called the Adityas 
in the (two) cyes are yet considered to be different, as it 
were, only on account of the difference of the places (they 
reside in), even while there is just one and the same deily. 


[2] 


SUPTUTAIRCAMSTHAARARA 
Yatod Tasuce aasatacs Ta a 13II 


They are both steady in each other through their relation as 
the benefactor and the beneficiary; and in relation to the body 
it is Aditya in the eye. 


: it is suggested that, in the sphere of gods, there is another 
Aditya. 
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Sfattodt Ta ais pulcyeud Ba | 
seu tRafiatacs: Wieeaes AG: 11811 


(Now) is told how both of them are steady in cach other: 
in the eye, Aditya has become steady by its rays and so also 
has the Aditya in the eye become steady in (ic. through) 
(he sense-organs (pranas). [4] 


It follows from the preceding verse that Aditya in the eye 
illuminates the objects to be scen and Aditya in the sphere 
of gods, the whole world. 


sceaed aa wetyeaateud | 
Seaece: HA A HulelcHted FAM 1M 


And now is told here the sight of some undesirable element 
which arises as a matter of course. (For, otherwise) ‘how could 
a man, who has known the (imminent) undesirable clement, 
bring about his own good? [5] 


Scopesa-Tal Hera Aaa: se | 
aatistaeae aad tasty 16! 


When the enjoyer is, at the end of his life, about to leave 
the (body) he sees the pure orb of the sun look like the 
orb of the moon. [6] 


aa A aad fastayRs sic | 
UP WAASAeASAMMRP AT: 191 


The rays do not come to the vijridnapurusa (i.e. the individual 
self) proper, because they get exhausted through the enjoyment 
by the person who does his activities (karman) which have 
brought them (i.e. the rays) under (their) control. [7] 


‘eeaaal lk 
went 2h viel 
wary. avn vileaparst Bt JOS 
ie) asichey at boa 3 7 = 





BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.7 


MR oles Hecgdsarlacwa: | 
TAG SAAS TEMAS 118 1 


Now is explained (the nature of) the body of (the Brahman), 
named satya, which is made up of the vyahrtis, in order to 
clarify (the nature of) the worship of the two, Aditya in the 
eye and Aditya among the gods, in that form.! [1] 


In the initial verse of the seventh Brahmana, Suresvara gives 
oe purport of the preceding Brahmana. 

That is, in the form of the three vyahrtis. These vyahrtis, 
it must be pointed out, are not the usually known vydirtis— 
these are to be understood as sa, ¢ and ya which form satya 
which is the name of the Brahman. 


cue Asses Waa gar: | 
ee aa: ee RU 


Now is stated the secret name! of that very Brahman which 
is residing in the two places! by the direct grasping of which 
that? becomes favourable. [2] 


[These are two, viz. ahan and aham— these are related to 
We, three vydhrtis. 

2The eye and the sky (i.e. heaven) are meant. 

3This is satya Brahman. 


Srdde Selcalektcudiaesad | 
UCHIHA Sled da Stelld A A Fae: 131 
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In the context, the word ahan or aham is accepted as derived 
from the root fan (together with the preposition @) or from 
the root hd;! and then it? certainly strikes down the sin or 
it abandons it. [3] 


It should be noted that the various worships in the Khila 
Kanda are ancillary or additional and not basically philosophical. 

This Brahman explains the significance of worship of satya 
Brahman by each of the two names. This is based on the 
Brahmanical etymology of the words ahan and aha. 

l@han means ‘to strike down’ and a-hd ‘to give up’. The 
preposition is shortened, in cach case. 

2That is, ahan or aha. 


gfe Staeervapasgsaaih TaHeAaey 
TWH AeA vil 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.8 


TAisuele aA cea HANNS | 
TAKAAMMARISCSA TUATHA 118 I 


Now, in the words manomayo ’yam, there is stated yet another 
worship of that very Brahman, which is limited (lit. modified) 
by the adjuncts within. [1] 


We should remember that the Khila Kanda pertains to various 
modes of worships of the Brahman, affected by the limiting 
adjuncts (sopadhika), as noted under verse 3 of the preceding 
Brahmana. 


AAVaMaSsiacaesisa AAU: | 

oe al Haha CUseA SEA 11211 
WM: Warmishel sulfa: a Gcaufaaan: | 
dkaacaleaas Waieceaites 11311 


The word manas is based on its function called abhimana; | 
it is on account of ajnana ‘gnorance’” that this Purusa ‘the 
inner self? is taken as made up of manas; or because that 
becomes known owing to his manifestation in manas. [2] 
The word bias means light or spotless flame; that (=b/ds) 
is satya for it does not (ever) perish. The words tasmun ... 
are to specify the two places (of Aditya) already stated. [3] 


Here, the word manomaya is explained in two ways: (i) with 
reference to the property of manas, abhimana, and (ii) from 
the substratum wherein the inner self is manifest. 

lobhimana is for abhimanana— manana which is the function 
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of manas; cf. Samkhyakarikd, This refers to aham ity abhimanah. 
2manas is insentient (jada), therefore there is ignorance or 
darkness. 


Feu ouresareAaleaRAMrd | 
TAdiSaedeadl AMIcaaaaMe eae 1 


It has, on account of the limiting adjunct, viz. intellect, the 
magnitude of rice etc. (and) also the nature of the ruler of 
all, owing to its being known by itself and on account of 
its infiniteness.! [4] 


This is to explain how the ruler of all can have even a small 
magnitude. 

SP, in typical commentarial style, reads an alternalive ananta- 
tvato ’manat ... Therefore the alternative translation could be: 
‘on account of not being known by any known means’. 

lor. satya jianam anantan braluna (Taittirtyopanisad 2.1). 


gid Mace UHPOMIg Saale TS AHEM 
ICH MAMTA sil 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.9 


fageeea TEMA TRMNS-UeUA 
STATUE EaECY TAY HATA i 


Now is prescribed by the Sruti yet another (mode of) worship 
of that very Brahman, which is in the form of lightning, in 
order that there is removal (lit. destruction) of the entire sins. 


[1] 
This verse states the purport of the ninth Brahmana. 


fagacatd vad cisele caged: | 
FTAA KIA SAM: 11211 


It is (only) proper (to look on) lightning as the Brahman. 
Indeed, (the word) vidyut is derived from its act of tearing 
away (vidana), since this form (of the word vidyut) is based 
on the root do ‘to tear away or asunder’ in the sense of 


the act of culling to pieces (or khandana). [2] 


The root do in the sense of khandana has connection with 


the object, the sin. 
This verse gives only the verbal meaning of the word vidyut. 


SHISHA ASAI SAT | 


fagael SUIKHC: Ora aaa: 11311 


Lightning destroys faias ‘darkness’, in its entirety, within 
a moment; therefore, (that which is superimposed on the 


Brahman) cuts sin away from Us, i.e. its worshippers,” [3] 
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This verse is the statement of the result, viz. destruction of 
sin consisting in having ignorance about the nature of the 
Brahman. 

ltamas can be taken as darkness by the clouds and therefore 
can be distinguished from darkness standing for ignorance; 
alternatively tamas stands for darkening sin—this explanation is 
offered by SP. For bringing out that the use of both tamah 
and andhakaram does not involve repetiton. 

Zasmattah ... upasituh is translated here only in the plural 
as thal is warranted by the form asmattah— this is despite the 
singular form upasitult. 


afd Atgeenvucnlatag raat Tae 


AqH HUTA Sl 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.10 


CUA FAMISMUeTAHeeAC | 
SPM He ASIST 11 


Now is stated here (in this Brahmana) yet another (mode 
of) worship of that very Brahman, in accordance with ils 
limiting adjuncts, viz. the cow in the form of specch, since 
that yields great result (lit. fruit). [1] 


In this Brahmana the metaphor vagdhenu is fully worked out. 


aiticaa AM Wel A CAAHCNeU: | 
cAeRa Aaa ALA: AHleud Farad 1121 


Here (i.e. in this context) the word vdc should be understood 
as the Vedic triad, not the place of articulation and the 
functioning organ which acts etc.! (This is so because) 
svahakara etc.2 are not to be found anywhere else? than in 
the Vedic triad. [2] 


This refers to the sthana of vac. The functioning organ which 

acts is mentioned as karana ‘sense-organs’. 

'The word etc. stands for the deity that superintends over 
the place of articulation and the functioning organ which acts. 

2This word etc. stands for vasatkara, hantakara and svadhakara. 
The utterance of svahakara and vasatkara accompanies the 
offerings to gods. The utterance of hantakara indicates invitation 
to a priest for the ritual act which the sacrificer undertakes. 
The utterance of svadhakara is to accompany the offering to 
the Pitrs ‘mancs’. 
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3The words ‘anywhere else’ refer to the place of articulation, 
the organ (itself) and its superintending deity. 


Fad Tad Ad carerpriety: cat: | 
sate di dA Aes AKT sil 


This Vedic triad suckles all (human beings) by its udders in 
the form of svahakdra etc.;' therefore, one should ever worship 
Vac (i.e. Bharati). [3] 


Cp. a later classical verse, i.e. Uttararamacarita 5.31: 
kaman dugdhe viprakarsaty alaksmim kirtim suite duskrtan 
ya hinasti / 
tam capy etam mataram marngalanam dhenun dhirah sunrtam 
vacam ahult // 

‘Cf. note 3 on the preceding verse. 

2This refers to the Vedic triad, not Vac. 


mera: antl a saktcudesteud | 
Tea Sl KAMacTTA HLUKS A CAAA 1181 


Now is slated here as to wherefrom that cow trickles drops 
of milk: and to explain that are mentioned the four udders ! 
in the statement fasyai dvau stanau.? [4] 


'The plural refers to the four udders. 
2This Vedic use of the dative for the genitive. 


AIHISTARTA SA: ARTEAGA | 
SIMD J aMed ATS A Act MI 


Then (tatha) for this one (viz. vac, i.e. cow) is to be known 
the bull in (the form of) Prana ‘sentience’. From that (Prana) 
it produces (offspring). (Indeed), in the case of one without 
Prana, there docs not exist vac, and vac also is enabled to 
ulter through strength (of the Prana). [5] 
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AaIAaMedcaeaA AA AA Had | 
Uggua AAG Ce WATS 16 


manas is then the calf (of that cow), since it is the cause 
of the trickling (i.e. activity) of vac;' whatever one ponders 
over with one’s manas is what one speaks through vac.? [6] 


IThis is for vagdhenu. 
This is usual vac ‘the organ of speech’. 


DATA HTHTAAICH TT | 
a ue UT gcureteast TEA (noit 


The result of the worship thus stated is (now stated as an 
individual’s) becoming of nature (lit. form) of the Brahman. 
(In this case), this (viz. result) is to be understood even while 


there is no mention of the result, in the words fam yathd 
yatha, [7] 


gd aigqeanvuntsg acti TaHeaaTa 
a MMT loll 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.11 


SORCURAEA AIBUP AAT: | 
SUA AR Aca UTA ca eH 


Now is carefully (yatnena)! prescribed yet another (mode of) 
worship of this very (Brahman) which possesses a body, viz. 
what is fire in the stomach of beings (i.e. VaiSvanaragni), in 
the Sruti ayam agnih ....? [1] 


Cf. Gitd 15.14ab: aham vaisvanaro bhuitva praninam deham 
asrital. 

‘Cf. SP: upasyarthasya saksattvakathanam yatnah. 

This refers to BU 2.9.1. 


AIRE RKUPA: GAFoaM Vea: | 
UST Acarca EIT SAS 1121 


After there is a general mention of this Agni in the words 
vaisvanaragni, there is then stated specification (of the same) 
in the statement yo ’yam antah....' [2] 


[This also refers to BU 2.9.1. 


TARY BG: Taco weta Bega: | 
SURMULY GWeea Bgeay quad 11311 


This is the loud noise (ghosa) or ‘roaring’ of that fire, which 
is heard by one after one has closed (or covered) one’s ears; 
the direct perceptibility of the object of worship (viz. 
Vaisvanaragni) is explained as that which has a form of ghosa.+ 


[3] 
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ISP states kaukseyam hi jyotir iha spastayitavyam brahmanas 
tadupadhikasyopasyatvat. 


acca AA Wataru | 
sa BS Midia WRATH 


And now, as a matter of course, is stated in the words, ‘he 
does not hear this ghosa’ that there is the possibility of some 
danger, i.e. the man’s death is imminent. [4] 


This is similar to the statement at BUBV 5.6.5 above. 


ght AeqeavuHatqag erate WaHeUe 


Uae AMT 2 81 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.12 


la: He A Aadod Uda dealer: | 
SORA AaMHessl: GC SPT: 1 


(Now) is to be told the aim and the result of all the Upasanas 
as there has been no mention of them in the earlier (portion 
of the Upanisad), therefore there follows the subsequent 
(portion of) the scripture. [1] 


This is the general purport of this Brahmana. 


SHA Fal fageaKeys: aU | 
wag ad ee F Shes Sa 121 


When, at the expiration (of the length) of life, the knower 
(of the Brahman) moves upwards (uf-) from the body, then 
he, possessed of speed, quickly! reaches Vayu which is 
impregnable. [2] 


There are explanations of different words occurring in this 
Brahmana. 

'This refers to CU 8.6.5: sa yavat ksipyen manas tavad adityam 
gacchatt .... 


Wea senate accel ferresla | 
fputead HeeasuaPaeian: 3 


As he arrives there for the enjoyment of the region, Vayu 
gives way to him. (At this, in answer to a question:) ‘Of what 
size does Vayu offer him a hole (i.e: the way for him)?’, there 
is (an answer in) the statement of the magnitude of the hole 
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a | 


EHrcodaceIcdHistaxHeroud 
Wa a aealh faaled UCI: 11811 


Here is slated the ddambara which means continuous beating 
(of a drum) by two sticks. One should know dundubhi in 
the sense of a bhert ‘drum’. The worshipper goes upwards 
through that (viz. the hole in the drum). [4] 


we Weta se Ica) ASAT | 
sapated ale qacSsdatstas 111 


(Then) he reaches the region, viz. (of) Prajapati, (then) the 
Brahman, on account of the strength of his devotion. The 
region is described as devoid of sorrow! and pain because 
it is free from any misery and its cause. [5] 


lasoka refers to physical (Sarira) pain and ahimam refers to 
mental pain. 


Ieadea Fal feat sikkaecils ages | 
YSAeIP MIs HH NEI 


Then he stays there in this region for ever-lasting years (sasvatih 
samah). This is the result of the (modes of) worship whose 
results (or effects) were not stated. [6] 


SP points out that, since the results of the modes of worship 
of iirdaya, satya ctc. have been already stated, this verse refers 
to various other modes of worship whose effects have not been 


stated. 


gd Aaa UPUg suai YAHEMCA 


elael AeMTA 128 211 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.13 


SATIeoMMA Te Sulerteccad FT Ad | 
UH adafeacd UA cea 181 


That one is pained (or, tormented) by the diseases like fever 
etc. and that one is pained (i.c. tormented), be considered 
as the highest penance (tapas) done by one who desires for 
the highest region (viz. the Brahman). [1] 


In the earlicr Brahmanas, there have bcen stated some modes 
of worship, together with their results, and now there is a 
discussion of some modes of worship not related to the Brahman 
proper. 


oulsevelaccisda Fa GHIA | 
aisd: oth fe carieatecaaedd: 1211 


A person experiences unbearable pain as he -is afflicted by 
the goblins in the form of the attacks of (i.e. seizure by) 
diseases. Therefore, penances are indecd the highest (pain 
for a person), who does not censure it. 7 [2] 


'The word graha is used twice. The first graha with vyadhi 
stands for the attack of some disease and the second graha 
is metaphorically understood as goblins. 

This is the meaning of the words cikitsam akurvat. Normally 
cikits@ refers to (treating of some discase, i.c. ascertaining the 
nature of the disease and determining the medicine for it. In 
fapas there is no scope for anybody's becoming sorry for it. 
In other words, cikitsam akurvat means ‘One who does not fret 
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etecakasiswuaa A Hi Act Tere | 
UH daly eam aed dfaag 131 


(A person should think thus:) ‘That either the rtviks or others 
take me out of my house, when I shall be dead is also to 
be considered as the highest penance).’ This is on par with 
the state of a person’s taking to the stay in the forest. [3] 


This is the meaning of efad vai paramam tapo yam pretam 


MA Beara Ia Ai sietalsy ae | 
Ut daly Suue-aoeesAead: III 


(Also he should think:) “And that the relations put me into 
the fire when I am dead is also to be considered as the highest 
(penance), since that is similar to entering into the fire.’ [4] 


Shad UY Dacca Rteud | 
CURA IEA 


Tepes UM 


In the words of Joka! is stated the result, viz. that whichever 
is proper in the case of each of tapas, tapasa and pulling 
(the dead body) into fire. [5] 


Ordinarily, there is (but) one statement about the result of 
(any) upasanda, viz. paramam haiva lokam jayati. But, here are 
meant different Upasanas and different results. 

'Here the word Joka stands for the results achieved by 
different modes of worship or various kinds of the upasands. 


gd Aseervunasa sual WaneUaTy 


Aue ACTH 8 Sil 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.14 


3a Feld fraled WalaeueH | 
serpeeae dea =o Foe: eu 


The words (of the Sruti) annam brahma state,! as before, 
another mode of worship (viz. other than that of the Brahman). 
In order that there follows more profuse result, there is now 
a decision (about that) with proper reason. [1] 


In the three previous Brahmanas, the Sruti has discussed (those 
modes of) worship which were not related to the Brahman. But, 
here, (in this Brahmana), is discussed the worship of the Brahman 
proper. This is the purport of this Brahmana. 

In the case of other modes of worship like those of anna 
and prana, which involved the view of the Brahman in some 
things other than the Brahman, there do follow some results 
but actually viewing the non-Brahman as the Brahman meant 
greater result followed them. That is discussed here (in verses 
that follow) with proper reason so as to establish the same. 


lnirvakti here is only vakti. 


SAHA UL Hekcun selautead: | 
TAA Aer dow feetacuadeY feet 21 


Some wise men haye declared that anna alone is the highest 
Brahman.! But that should not be so accepted, (because) anna, 
which is without Prana, becomes putrid. [2] 


Regarding the Brahman (ic. Atman), it is said in the Gita 
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2.24ab: acchedyo ’yam adahyo ’yam akledyo ’Sosya eva ca. The 
verb root klid means ‘to get wet, to become putrid or rotten’. 
lCf. BU 5.12.1. 


Wi Talat Aca doa We Wa 4 | 
Saga Ua: AT: Mea FeTesia us 


And also, some others (have declared), ‘Prana is Wie 
Braman And that also is not to be accepted, as before; ” 
(this is so) owing to that, without food, Prana quickly withers 


up. (3] 


Suresvara considers that the words anna and prana without 
each other would not be properly having the characteristics of 
the Brahman. He bases his argument probably on the statement 
in the Gitd as noted under the preceding verse. 

IBU 4.1.3; CU 4.10.4; Kausitakyupanisad 2.1; Taittiriyopanisad 
Bi 


2It is as in the case of annam brahma as mentioned above. 


Fed AaeeHey 4 Ulscad | 
aye edd CHedded Ares: 18 
Since (each of) these two,! taken singly, does not reasonably 


have the nature of the Brahman; therefore, the two dcilics 
of those, joining together, obtain the nature of the Brahman. 


[4] 
Nt refers to anna and prana. 


dedcdeule Wide: fax fect | 
fetafacaile Aesccce RAEN KA 


Having well considered this (in mind), (i.e. ascertaining, a 
person called) Pratrda is reported to have said to his father, 
kimsvit ... ‘Should I indeed ... ’, surprised as he was by the 
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worshippers’ not seing a fault (in worshipping what was other 
than the Brahman).? [5] 


IThis has reference to the sentence in BU 5.12.1. 
2Read SP: gunahinoktabrahmanopastau dosasyeti. 


fetaddiae ae percaeeaiiedd: | 
ae eS. caterers: HEI 


(He meant) ‘Could I do (any) good to the person, who knows 
thus,! for oe reason that he has obtained all good (or, 
everything),” or could I do an any evil owing to his having 
discarded all that is not good?’? [6] 


This explains the meaning of the sentence kit svit .... 

SP points out the purport of the sentence thus: the worshipper 
of the Brahman, in the form of anna or prana, has his desires 
fulfilled, and, therefore, does not have anything to obtain or 
to discard. 

[That is, who knows anna and prana as the Brahman. 

2Namely, since, by his worship, he has obtained all his desires. 

3His proper worship has avoided all untouched happenings. 


Uta Haficuaca ot frat seasead | 
ayy Uc &: <aaSAerACaTTATA [Noll 


With the words ‘Do not (think or, say) like this’, the father 
prohibited him by the (wave of his) hand. He asked, ‘The 
state of being the highest (can be obtained by these two) 
being together. Who, himself without ability, could obtain 
(that)? [7] 


The meaning of the question in the second line is: A 
worshipper of only anna or only of prana would become one 
with the objects of his worship and would not have ability to 
attain the highest status, viz. the nature of the Brahman. 
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Cadisaladadiete BWerdarist Aru | 
Wess BIS sara SAAS 1511 


Nowhere in this world is seen ability of (any) two (individuals), 
each one of whom has, on his own, no ability, even when 
they are in union; there is no ability for seeing objects that 
have forms in the case of two persons who are (both) born 


blind. [8] 


This verse points out that the union of any two persons cach 
of whom has no ability of his own, is also incffective. This is 
made clear by the illustration in the second line. Read SP (at 
the beginning of the comment on the next verse): asaktanam 
mitho yoge ‘pi na Ssaktih. 


CHrealsedhana Waal BA AM | 
qatrakteta <acmrarencsstaat 1181 


Therefore, as (there is capacity of bringing about satisfaction) 
in the case of two of the morsels of eatables, which alone 
are (then) capable (for that purpose), in the union of Prana 
and (catable) food, so also is here the capacity of (effecting 
the union with the Brahman) in the union of prana and anna. 


[9] 


J Aad Ue: HA WAU | 
Yeum aladucaladatculeaaaieud oll 


Let it be said: If a person does not attain the status of the 
highest (by worshipping anna and prana together), how could 
there be (for him) the nature of the highest achicved? The 
answer is given in the words vi ... by the statement of each 
(of anna and prana) as having the capacity. [10] 
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The second line of this verse is fully explained in the following 
verses. 


CUReUM I AUey cad a alfa wu | 
aq fave arta wacd aa aa fe ee 
sata cai waMeaaHeae 


alfa GH cet swt <ceahrereae e211 
WM Aid ced fe wim gets aaat | 
Tents CAT WATCHIN ARH: 118 31 


Just (2) for explaining vi ..., it is said (in the Sruti) annam 
vai vi, (which means), since only on having entered into food, 
(the elements) they come to have the nature of the elements, 

[1 
therefore, food is called all the elements that have entered 
into (ic. supported in) food. Therefore, they are ever (called) 
vi... Similarly, prana is called here ram. [12] 
In the world are seen the clements enjoying happiness while 
Prana is there among them. Therefore Prana also is called 
by the wise ones as rar. [13] 


These are two instances of the symbolic references to anna 
and Prana (viz. vi and ram), and also their _Brahmanical 
etymologies: vi stands for vista, which seems to be an abbreviation 
from root vis, so also ram from root ram. 


TAA WATRAFAAUUCAAN HAT | 
aug aed fe welfare: aq aie uegi 


Thus, there would be (the altainment of) the highest status 
for the two which are of the nature of ana and Prana and 
which are (in their own nature) possessed of capacities, when 
they have continued together. (This is to say:) ‘That is the 
statement of the result which is (thus) described’. [14] 


This refers to the Sruti: sarvani ha va asmin ... and it is taken 
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as the statement of the result for a person who worships anna 
and Prana together as the Brahman. 


feat aera aad FTTH | 
Tard Wd A HetAdeuad: eu 


Indeed, all the elements enter into Prajapati, who has become 
anna and feel delight (in him) who has become the Prana. 


This is the result for him, who worships this (union of anna 
and Prana). [15] 


gia agqecrvumaagreuaidae TaMeUTS 


Adee ATA evil 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.15 


Seon faeccaretant: | 
SUSAR FAM AVA ACH il 


Now hereafter is stated the worship of the Brahman in the 
form of ana (i.e. Prana) which is characterized by the multitude 
of qualities beginning with uktha.! | [1] 


IThe word ddi in ukthadi refers to yajus, saman and ksatra. 
And uktha stands for the rc. 


SFY AM: Hell UTAH Ala ATACH | 
Sey HAE Hal A Alege da: It 


uktha! is Prana. Why? (It is so) because while there exists 
Prana (in a body), an agent can raise (i.e. perform) movable 
and/or immovable? to an (i.e. any) activity—is not possible 
in any way other than that. [2] 


'The word uktha stands for what is known in Vedic ritual 
as Sastra; this latter is derived from the verb root sams ‘lo praise, 
to recite’. Therefore, it means a praise comprising one verse 
(rc) or more. Actually, uktha is derived from the verb root vac 
‘to speak, to ulter’ and therefore means ‘prayer’. See [Vol.4;1991] 
Introduction, where we have pointed out the relation between 
uktha and the Rgvedic Upanisads. Yet Suresvara derives this 
word in a different way (of course, following the Upanisad which 
retains the Brahmana style of etymologising)—cf. Jatminiya 
Brahimana 2.24: tan ukthair utthapayati tad ukthanam ukthatvam; 
and Satapatha Brahmana 10.4.1.4: esa u eva ukthasyaitad annam 
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tham tad uktham, and also Sankara who follows suit!). Obviously, 
uktha is derived here from verb root ut-sthd (in causal) ‘to raise’ 
and means ‘what raises’. This uktha is Prana, as declared in 
this verse, and also identical with the Brahman—cf. brahman 
which is anartipin in verse 1 above. 

“The words ‘movable and immovable’ refer to punyd- and 
apunya-karmans (SP). 


aARAaAaICHacdA SUMS STAC | 
BC HAHSTS F UTARITARTS 1131 


To him, who is the worshipper (of uktha), is born a son who 
is brave and also a knower of the nature of uktha. (There 
is a) seen result (or reward of this) uktha! and (tw) also 
an unseen result in that he (i.e. the worshipper) attains oneness 
with the Atman. [3] 


This refers to sastra in Vedic ritual, as mentioned above, 
yielding (at limes) some worldly (known) results also. 


Gad WM Vala Galata Besa: | 

Be een ccaaetics git 
sare TAU GSI UCT | 

Fel Teal USRATCHIC HATA: GAA WH 


yajus also (ca) is but Prana; if one should worship with 
attention/care.' Why is there the character of yajus in that 
(viz. Prana)? With regard to that, (here) is stated some (lesa) 
reason. [4] 
Because yajyante sarvabhutani? means ‘They get fice with 
one another’, when there exists Prana (in them),® therefore, 
it is yajus;’ (and) the result (which follows) is also like the 
one (stated) before. [5] 


This is to explain prane himani... (BU 5.15.2). 
Isp paraphrases yatna as adara ‘respect’ and alternatively as 
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nairantarya ‘continuity’. 

2This indicates the derivation of yajus from verb root yuj 
‘to unite, to get mixed (with another)’! 

3Cf. verse 2 above. 

4The word yajus is usually derived from verb root yaj ‘to 
worship, to offer’. Also cf. Jaiminiya Upanisad 1.40: vag eva 
yajuh, vaca hi yajur anuvartate. This indicates the recitation of 
a prose formula for offering. , 


arena sim vata He ctafa HAG | 
aaa Tava AM alt Bae: EI 


saman also is Prana. How is it (so)? It is stated (thus): Because 
all the beings assemble (atic) together, (only) when Prana exists 
there (in them); therefore (it is so). [6] 


aA a WM Vala Faecucaed Eel | 
Aad Sa ecules: Hacacy WE 11911 


ksatra also is but Prana: (thus) should one entertain (lit. 
meditate) in mind (lit. heart). ‘Because it protects’ is the 
statement of the reason (adduced) for establishing the character 
(of Prana as ksatra). [7] 


afiidte sacwmead Ad ct feat | 
aa Wd Sa Vaal USI 


Because Prana protects (one) from an injury (caused) by an 
_ injuring (person/thing)'; and (fw) there is none other than 
that (for protection). Therefore should it be known that Prana 
is ksatra, out of regard for the reason” stated. [8] 


tGh Raghuvamsa 2.53: ksatat kila trayata ity udagrah ksatrasya 
Sabdo bhuvanesu rudhah. 

*Note Suresvara’s use of nyaya in the sense of reason, viz. 
cause. 
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Wicca 1 
a We AM Gacy GA SANA Had isi 


He! attains here? the character of an eater (of all food), 
viz. ksatra, which does not have a lord (or ruler) over (it). 


He himself (becomes) the protector of all, the eater (of all 
food) and ksatra.? [9] 


1This refers to the worshipper of Prana. 
2That is, in/by the worship of Prana. 
3This indicates the worshipper’s union/oneness with Prana. 


ofa Aqeervupatssg aa TaAeUy 
Gomqarl AeA iWeVil 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.16 


ay AeUHaese MTA | 
SUA AMT: PHATE 1181 


So far has been described (in the Brahmana) beginning with 
hrdayam satyam the worship (of various kinds) in relation to 
many limiting adjuncts (of the Brahman), which is profusely 
fruitful. [1] 


SP states the connection of this Brahmana with its immediately 
preceding Brahmana (viz. BU 5.15). This is, according to him, 
the reference in this verse. Yet the words firdayam satyam refer 
to the third Brahmana onwards (viz. BU 5.3-15) and this 1s 
according to Sankara—SureSvara follows him. 


TAMAS TAPIA TAN: | 
AIA aeuHeas: I APH: 121 


Now is to be discussed (lit. stated) the worship of the 
All-pervader (prabhoh), who has the limiting adjuncts of 
Gayatri that concludes (the sphere of) all the limiting adjuncts. 
For this purpose, there follows the subsequent text of the 
Sruti. [2] 


sarvopadhyupasamhari refers to the purport of the Gayatri 
Brahmana (viz. BU 5.16) which now begins. 


Saxnerommlarad dT fe | 
ad act fe WaraRaeaMeTaR Ta: 131 


Since,! in the different portions (lit. here and there in the 
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Sruti) is heard great richness (aisvarya) in the obtainment of 
profuse fruit through (lit. from) Gayatri (the deity of the metre) 
indeed;? therefore, the worship of that is superior to them 
(all).? [3] 


IThis refers to the first Ai in the verse. 
2This refers to the second Ai in the verse. 
3That is, the other modes of worship. 


SERGI Hee Alaa: | 
MME A TWA HM GA A AT ivi 


Enjoying (lit. connection with) profuse fruit is only in the case 
of a Brahmana and not of anybody else, and Gayatri is the 
origin’ of a Brahmana; therefore, that one is considered as 
superior. [4] 


IThis is for utpattikarana;, cf. Sruti: brahmano vyutthaya ... 
(BU 3.6.1) and also gayatrya brahmanam asrjata. anyatah 
(untraced) is for anyasya. 


BU 5.16.1 is under reference. 


aKa Facierascienteudt | 
Seat Ue fe Wa: WAH A Ad Lil 


In the sentence beginning with the word bhiutmih, there is 
mentioned (the collection of) the three worlds (whose names 
together) comprise cight letters; thereby is established that 
foot! of Gayatri which is its first. [5] 


This verse refers to bi/utmi (two letters), antariksa (four letters) 
and dyaus (two letters)—this refers to the Vedic practice of 
accepting the word dyaus as bi-syllabic, viz. diaus. This is an 
instance of the known mystical Brahmanical equations. 

‘pada stands for ‘a foot of a metre’. 
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WSC CAMAaqaea: WA Faq | 
dead anda Seas aeda: N61 


On account of the similarity in having eight letters, the first 
foot of Gayatri and that, viz. this (triad of worlds), become 
one, the reason being the equality of numbers. ! [6] 


Because there are eight letters in b/uimih .. and also in the 
foot of Gayatri, therefore they are equal. So also, because the 
number three is common, therefore Gayatri is equated to the 
three worlds. Thus, there are two levels considered; the level 
of words and the level of mystic oneness. This is explained in 
the following verse. 

IThe verse in Gayatri metre has three feet and there are 
three worlds, bhuimi, antariksa and dyaus. 


ActeraatelaRaASCIERaACaR: | 
TAPAS [AISICHFAARAT hott 


This mentioning of (the collection of) the three worlds is owing 
to the equality in respect of eight letters. Because of the 
equality with the first foot of Gayatri, (a worshipper) attains 
oneness with Viraj. | [7] 


The three worlds together are Viraj and, therefore, the 
knowledge of the first foot of Gayatri as having the nature of 
the three worlds together means that one attains the nature of 
Viraj. 


ud ud aM wet Sera: | 
CarTaaeE faxsies WAG IIs 
Thus, by construing together the expressions, viz. the foot (of 


Gayatri) and the three worlds, a worshipper acquires oneness » 
with Viraj, which is the ultimate end (atyantam) of (this) 
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expression. ! [8] 


1Possibly, what is to be said, viz. equality (of them). This 
is clarified in the following verse. 


SAMMAAER Al URAclay | 
URAAUMsSsa ATA 11311 


He, who has thus obtained the nature of (the collection of) 
the three worlds through the already stated expression himself 
becomes Viraj, by the repetition of the worship thus stated. 


[9] 


The worship consists in meditating on the first line of Gayatri 
as identical with the three worlds together. 


Fay oey BaccarcdyrTas AIA | 
Maca SUcay WHI: HA Roll 


Whichever is in the three words the means of/for the enjoyment 

of a man, all that he easily (lit. quickly) wins; this is the 

result from (i.e. of) the worship of first foot (of Gayatri). 
[10] 


In the previous verse, there was a mention made of the Srauta 
result of the worship under reference and in this verse there 
is now a mention of a non-Srauta result (of the same). 


SOURIS AFA: | 


(Thus), by the mention of biutmi etc. is stated together the 
entire mass of what has forms (viz. the mass of different things). 


[11ab] 


BU 5.16.2 is under reference. 
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By the words rcah etc.! is to be understood (the collection 
of) what are names.” [11cd] 


'The word etc. stands for yajumsi and samani. 
*This refers to the form of the second foot of Gayatri. 


sfueiverarenuan faecal ouatteret | 
Raa TaAlacHalfedt 1221 


The two collections of what is to be named and what is name 
are thus clearly enumerated (vyavasthitau); (the two) having 
close (abhi) mutual relationship are expressed in the way of 
(the mention of the first two feet) of Gayatri. [12] 


ATAU Baa SAAROAR | 
Macaqanacaiia UMFAAAAL: 118 3 


Whatever is extent of that (which is conveyed by the) name 
rc (i.e. Rgveda etc.) is all that a man attains through the 
worship already stated. [13] 


SURCM FHA TAN AGATA: | 
HAMAS SA Al CUeUAd FA: 188i 


The explanation of the two subsequent statements is the same 

as that of the previous (i.e. first) sentence, i.e. in respect of 

(the number of) letters here. Therefore, it is not stated again. 
[14] 


BU 5.16.3 is under reference. 


SHURA AMT cA | 
faefa: geal: sm Hees Uelfed: Newi 
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Now, in the’ words beginning with prana is mentioned the 
mass of ritual actions. That prana is the supporter of the 
two former collections! is stated in the Madhu Kanda.” —_ [15] 


‘Supply: of names and forms in the earlier portion of 
Brahmana. 
'This refers to BU 1.5, i.e. Saptanna Brahmana. 


WI UAteds Wes Usa: | 
WMCHA AAU Fal Asautad: 112 6 


Having carefully understood the nature of Prana as consisting 
in (the third) foot of Gayatri, as stated (before), (the 
worshipper), having ever devoted himself to become that 
(Prana), soon becomes (possessed) of the nature of Prana. 
[16] 


SP adds that the worship of the second foot of Gayatri has 
also a similar result. This is very likely to be becoming equal 
in status to the Trayi, or all that is nameable. 


sfusaudentacilaaaitad: | 
aA ScUled deatuersadeld: uel 


In the statement of (the collection of) the three worlds, there 
is expressed the collection of all that is to be expressed. And, 
(in the statement) beginning with the word rcah, there is 
similarly (a statement of) (the collection of) all the names. 
[17] 


PUNISHER: AMT ecules TA | 
VAISS Sid WaAMIGHAA est 


In the same way, in the words beginning with prana, there 
is (a statement of) the collection of (the content in ritual) 
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activity. So far, (there has been a statement made about) the 
collection of things in the worlds as what rests on (the three) 
feet of Gayatri. [18] 


sae Taal Uae Pagel AT | 
CAMACSaS AKSSSRT Bia: 112 31 


Now the subsequent portion of Sruti begins with the intention 
of stating that which(ever) is to be named or expressed, viz. 
consisting in which is taken Gayatri having three feet. [19] 


SP points out that this refers to the explanation of 
Hiranyagarbha which is of the nature of Aditya. 
! Alternatively, expressive of which. 


course cqUHaY Tuileueded: | 
ue adtucatzaae Ue: afd: RoI 


The Sruti itself carefully (or regardfully) explains the meaning 
of the unit of words beginning with turya in the statement 
beginning with the wrods yad vai caturtham. [20] 


TN WI sa BA: Fad: SR I Ud | 
Wor FIA SH: Faas: 2811 


It is colour (raga) that is to be taken (or known) as rajas 
and the cause of this usage of it is (the act of) colouring, 
viz. desire (or) close attachment (to the objects) which causes 
all undesirable (effects) on the individual self. [21] 


The verse uses the word atman in the sense of Jiva. SP justifies 
it with Gita 2.62c: samgat samjayate kamah 


qd mfacatakt Reaca cada Feared | 
Tas A iar Wardsakacta Fuzz 
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The verb tapati means (i.c. refers to) transgressing (from verb 
root kram) that and remaining above (the samc). And (fu) 
here (in the BU sentence) are expressed all the biuiitas 
‘elements’ by the expression rajalt. [22] 


Saya deus dear RA | 

STAI BAA Ta: 231 
TH: dalateera Reacaakt Bret sae | 
IRN A Tales fagicacfa fafes: 1281 


As this one (i.e. Aditya), of very powerful rays, shines over 
and above (upary-upari) them, so also the worshipper (who 
is) thus (devoted to Gayatri) shines with glory and fame. [23] 
A knower (of the nature of Gayatri) causes torment to his 
haters by his brilliantly shining fame, after having overcome 
all of them by his excellences, and thus, having stood over 
and above (them), with exceedingly shining (lit. burning) fame. 
[24] 


These two verses explain the contents of verse 22 above. 


PMMA ASIcacaauelaad: | 
Sue ace fepnetata ATA 1241 


(An objection is raised:) ‘Since, by the very mention of the 
word sarva, all the desired objects are understood (lit. grasped), 
for what purpose is there then a repetition mentioned (in 
the words) uparyupari?’ [25] 


Ja aist Ual Ast aa: careuhe fee: | 
eee eric 
TRISA A CaS OTS: 
ee ere eo) 


(The answer is given:) This‘ is not at-all a fault, because 
there would be grasping (i.c. understanding) from the word 
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sarva of only those regions above which the sun is shining 
(lit. standing). [26] 
(For) there is grasping of even those regions, which are beyond 
(the light of) the sun, (and since there would be a difficulty) 
as to how ‘that (understanding) would be possible (lit. 
established), there is therefore repetition employed, (in the 
words uparyupari). [27] 


lThis refers to the so-called repetition. 
BU 5.16.4 is under reference. 


SURCUT A OT UAHA SPTaeAaAT | 
Tea Ut Paes sfafsoat W251 


That Gayatri, which has been so far explained as having the 

nature of the entire world (jagat), is, with its three feet, 

supported in the sun which is (the very) essence of muitrtanuirta. 
[28] 


This is the meaning of saisa ... (BU 5.14.4). 


dade Ue TU UcUSEUICH aisody | - 
Sey Ferrey fe dad <4 sao 12811 


And that, viz. this fourth foot (of Gayatri), in relation to the 
body also is supported in truth (satya); indeed in the eye, 
which is of the nature of light, is all (that has) form is 
supported. [29] 


This explains the meaning of tad vai tat satye pratisthitam. 


fe Uscdeaeutall Aca Aaa | 
Fae: Ta PeAleld Ageud TM 113011 


(The question is:) ‘What again is (that) satya?’ Therefore (in 
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answer) it is stated (iti) the nature of the truth (satyata) abiding 
in the eye. Again, if (the question is): ‘Why?’, it is likewise 
(tatha) answered (now): ! [30] 


1That is, in the following two verses. 


CAlacaiearraa Geanem faytoud | 
sve Way Hai Aq siscqueud | 
cea faaistasocalr-qurca AoE 113211 


In the statement fasmat ..., there is expressed (clearly seen) 
the nature of truth (satyata) abiding in the eye. Also what 
is heard (sravanam) is found (lit. seen) to be false, but the 
act of seeing (drsti) is not found (lit. seen) to be (grasping 
what is) false (ie. what does not have the nature of truth). 
Since that (viz. seeing) is rooted in some particular (form), 
the idea of untruth in it cannot stand to reason. [31] 


Wd MaAdaaey aay Taal | 
aa fs mlenea Hdaisoqs 11321 


Thus this fourth (foot of Gayatri), is ever perceptibly supported 
in the eye (viz. this truth) which has the nature of only 
illuminating objects. [32] 


The purpose of this verse is to point out the similarity in 
the nature of the eye and Aditya as addheya-adhara. 


SET] Festa ey saisocds | 

Ia We Weasel A AAS waeUd 113311 
In this eye, which is of the nature of light, all (that is) form 
is supported and the support of the eye also is shown (i.e. 


stated) (in the Sruti) to be in strength, viz. the Prana. [33] 


This is the explanation of tad vai tad .... 
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Sara cael Retake Ae: | 
Sal ASR: FM: TABATA: 11381 


These two (viz. Indra and Agni) are thus established (as 
supported)! and, between the two, Agni is the illuminator 
whereas Indra the sustainer, and (further) Prana (is the 
supporter) of the first two (viz. name and form).? [34] 


lin Aditya and the eye. 
2Prana is the same as Indra and Agni (wich is itself Aditya). 
This is in relation to the world. 


Tasca stifa a aatstaktereud | 
URcyqagq GaaA WM seacduleud Sui 


Whatever light there is in this world is the whole of it called 
here Agni, (and whatever) movement (lit. throbbing) obtains 


everywhere is, in the same way,! called Prana (viz. Indra). 
[35] 


Prana is known as the deity of strength and therefore is to 
be worshipped as being Indra, ic. bala. 
As in the case of Agni earlier. 


Fasten a frat a wenieauHa = | 
Wratsodteleaics Yadeds acHaT 1381 


(The collection of) the three worlds, and that of the three 
Vedas and also the triad beginning with Prana, ! is here? 
supported in relation tothe body (adhyatme), in the way 
described. [36] 


This is the purport of prano vai balam. 
IThis refers to prana, apana, vyana. 
“In the metre Gayatri. 
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Wont fe Taare acta | 
ASG TVS WIA AAATALA 11301 
a evfa sfexd uateaiagea | 
TIF TAHA A 3s 


(Thus), in the way stated (earlier), Prana and Aditya are 

supported (sakta) in the Gayatri and that! becomes the life 

of all other pranas, i.e. through (the strength of) the overlord. “ 
[37] 

Therefore (follows) the Sruti s@ haisd for making one Oy 

what is already stated. Since it protected the pranas, the gayas,” 

it is called (or known) as Gayatri. [38] 


This is the explanation of evam v esd gayatry adhyamam 
pratisthita sa haisd gayams tatre. 

The word Gayatri is here derived from gaya connected with 
a root trai ‘to protect’. 

'This refers to their being so supported in the Gayatri. 

This stands for the powerful Gayatri. 

3Sankara (in BUB p.736) derives the word gaya (for prana 
‘organ’) from the verb root gai ‘to produce sound’ (sabdakarandat). 
Read Anandagiri on BUB: gayantiti gaya . vagupalaksitas 
caksuradayah— here the expressed vocal organ stands for all 
organs. 


=e 
alaal UAH We Aca HAMS 13811 
q oureuI Ul WAcad: | 


UH We F SAUCY AIA 10 


This Savitri ! (rc) which the preceptor recited to a pupil, foot 
by foot, or (also) by half-verse by half-verse, at the time of 
the thread ceremony (upanitau), viz. that (verse) which has 
the nature of a Mantra, [39] 
that also is to be known as this very verse,” the one which 
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is carefully explained. It protects the pranas? (of that pupil) 
lo whom the preceptor has recited (this Mantra). [40] 


This is the meaning of sa yam evanuim savitrim anvalia .... 
'The word Savitr refers to a rc in Gayatri metre which is 
Soe to the deity Savitr. Cf. Rgveda 3.62.10. 
2Namely, the Gayatri rc. 
3This is the explanation why the Gayatri and the Savitri are 
identical. 


Voalacaa Brareat UEAI Hearse AMaX: | 
aad Gea Waal Act: WTA SAA: ive 


Undoubtedly, Gayatri protects the pranas of that pupil to whom 
the preceptor, being conversant with (the matter) thus (stated), 
carefully recited the rc. [41] 


This explains the meaning of the preceding verse more clearly. 
BU 5.16.5 is under reference. 


AMTAPEAAUATHY Agate 
Ora: ofa feraraiset afavitat ox fer IB 


Among those, who recited the Veda, this is a dispute on 
Chandas ‘metre’ of this verse, (recited) at the time of the 
thread ceremony of a young boy; (therefore), in order to give 
a decision on that, there follows the subsequent Sruti 
(statement). [42] 


This is the purport of fam etamt .... 


a ediata aeaa alert viaeeucnes | 
HSCIaa TUICISUAAAEA 11831 
Tea Brae Sasa Ue: | 

APC ad Te: REE BB 
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By the sentence faim haitam (one should express the opinion) 
regarding the Savitri as having the metre Anustup, so that 
the prima facie view is established. | [43] 
Some preceptors have carefully recited to the initiated pupil 
this verse, viz. Savitri rc, in the metre Anusltup—this (they 
did) by resorting to some reason. ! [44] 


This is explained in the following verse. 


ATSCSUA: MASA MACE AT | 
Sota Fare SASM A AAISTT sy 


Since Vac is itself the Anustup / and Vac is the Sarasvati 
(also), the same (i.e. only that) is therefore to be taught to 
the one who is initiated, not any” other (rc). [45] 


1For Vac as Anustup, cf. the Sruti: vag vd anustup. 

4SP points out the purport of this Savitri Mantra in the words 
tatha ca tat satitur vrnimahe vayam devasya bhojanam, srestham 
sarvadhataram turam bhagasya dhimahiy anustupchandaska- 
savitryarpane sarasvaty evarpita syad ity arthah. 


pata: Hass Tae | 
TaAHa Alaa SUT peiea: Use 


A learned man should do as he has been taught by the 
preceptlors, not in that way as said before by other preceptors: 
He should recite the Gayatri itself as Savitri, since (thereby) 
(for him) (i.e. all the results accrue to him). [46] 


This verse states the Siddhantin’s view na ... phalaptitah. 

SP points out that, by the mention of only Anustup, the result 
that accrues to the worshipper is (the favour of) Sarasvati; but, 
by the mention of Gayatri, the result is the acquisition of 
everything. Therefore, there is emphasis on recitation of only 
Gayatri. 
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This would -mean thal a verse addressed to Savilr can be 
in Anustup metre, but that is set aside in favour the one (to 
Savitr) in Gayatri metre. 


yale fe Taeal Pees SPTEUISTH | 
Tata Fase TATA AMAA 1s 


Indeed, the entire world is placed in the Gayatri, as has been 
already explained; in reciling that, there occurs the statement 
of all that which is the means to (the acquisition of) the 
end of human life. [47] 


fasaqueueae <aqyialed Taal | 
sche fe Sarepeesd TeRfaasad 18511 


This entire world is ever the Atman owing to the very nature 
of the vijfid@napurusa, ‘the individual self’, which comprises the 
common and the uncommon! (things in it). [48] 


This verse explains the purport of yadi ha .... 
Cf. next verse where visesa is paraphrased as asadharana. 


TART AT TAMARA | 
AY Hea Sect: FikaleHUrad 188A 


Without taking up the common things and also the uncommon 
things, there is never done (lit. desired) any action of whosoever 
was born. [49] 


SP states that the thought of this verse has been fully clarified 
in the Madhu Brahmana. 


Sous: WCAC ATA: | 
alvoural ¢ aceanccaeoubetaTy IIKoll 
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Before the manifestaion (of an individual self), there was this 
form (of its cause), by its very nature, and, after the 
manifestaion (of an individual), the same became characterized 
by collective (world) and particulars in it. [50] 


ud fae Heroeratedsa acca | 
awed fated ta duteud fad: Wee 


Thus, when the greatness (of Gayatri) is thus established here, 
in the way stated, there is not possible any decrease (i.e. 
becoming less) or increase of the knowledge. ! [51] 


ISuregvara uses the word miti for matr, i.e. the knower, viz. 
one who knows the Atman. 


AES ay xalesteoud | 
Femteenty Aafagisqeaia M2 


Having accepted this as the very purport, the Sruti has stated 
in words sa yah ... that the person, who knows thus, does 
not come to have any blemish, even though he has obtained 
(varied) great advantage. | [52] 


This verse marks the statement of the particular result acquired 
from the knowledge of the nature or the purposefulness of the 
Gayatri. 

1 Add: (as are hinted at) in the preceding verse (SP). 


ancy ecete au ecafettene | 
TETAS A Fahacdua Ba: 1V3i 


In the words (of the Sruti) sa yah .., there is a praise of 
(this view), because there is no possibility here, any similar 
advantage. [53] 


Saves fal al fagearatewaleda: | 
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Or rather, there is here censure of accepting gifts since there 
is a contingency of a person’s being proud of being a 
knower !—such a person is found fault with,” because (his 
pride) has the nature of wiping away? all his merit—(thus 
is this censure) for prohibiting.“ [54] 


This is another way of stating the purport of what is mentioned 
earlier. | 

IThat is to say: he may have greater pride than what he 
might legitimately have as the feeling of a knower. Or he might 
be proud, even if he would not be a knower—A knower of 
the signilicanice of Gayatri is meant. 

Or, ‘is spoken ill of’; alternatively, ‘nade a pute of ridicule’. 

31 iterally, steals away, i.e. destroys. 

4Supply: acceptance of gifts. 


BU 5.16.6 is under reference. 


SaaS Aa | 
THA SHAG VaaTAS: NLL 


Even knowledge in relation to the feet (of the Gayatri, Le. 
Savitri rc) which are stated is not effective (lit. capable) in 
warding away (that censure); for, in the case of a knower 
of the Gayatri! also, there can be greater acceptance of gifts. 

[55] 


This refers to its significance. 


Aq ad ShIcukHA A cgaace: | 
Fel Ae Aala Ha scAlesreya Val 


In the words of the Sruti kutah me the purport is: there 
is not in this world a giver of gifts like this one, there is 
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not a similar acceptance of gifls, and there is not any onc 
who (has the capacity) to secure them. [56] 


Ich BU 5.14.6. 


FUYGTA ATi Faq BRT HA: | 
faquisecicad: We AU scaiea ala: wot 


When all these! are accepted, there is no blemish to follow 
in the case of a knower of the Gayatri—to say this,” the 
Sruli has begun with (the words) sa yadt .... [57] 


!What we mentioned in preceding verse, viz. rich gifts. 
That is, to answer the question implied in this statement. 


aU: PRalenie tae anieaar Tae: 


faednferyettancnubacaradcr: Msi 
SUeURSAaIaAca WTS: | 


SOG A IU Spee aq: W¥sil 


He whosoever, a knower (of the Gayatri), would accept these 
worlds, abounding in (various) means of enjoyment for human 
beings (and) somehow, on account of being overpowered by 
desires, [58] 
(would have received only what can come as) the result from 
the complete (pari) knowledge of (just) the first foot (of the 
Gayatri); that is not powerful enough to destroy (i.e. exhaust) 
(the result of) the knowledge of the remaining fect of the 
Gayatri. [59] 


These verses answer the question implied in the preceding 
verse in a very cryplic style. 


Wada Aut faa Aasaay Ver: | 
fedrauefastaatata A dad: gol 
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In the case of the one who accepts only that much (the reward) 
as a result of his knowledge of the three Vedas, there is 
destruction, a loss only in respect of his knowledge of the 
second foot, (bul) not the destruction of all (that he has known 
from the Gayatri). [60] 


Says Hecud Ue aerate: | 
Afaamem: asi Gara AcaqaICIaH 11681 


If a result of that is magnitude imagined, (for a person) even 
while there is no possibility of it, then he, though possessed 
of the knowledge of (all) the three Vedas will not obtain 
(the result of) the third foot (of the Gayatri). [61] 


sraRusfauadey uated: carewawe: | 
SA AAceURY TUICAHaTHa: We 


By the acceptance of the gifts (thus) described, there would 
not be destruction of the one (viz. the inner self of a person, 
i.e. the Atman) which has divided itself (as it were) in the 
universe! and has infinite (number of) forms (and yet, in 
reality) bearing the form of collection (of all beings together).” 
[62] 


‘Literally, the egg (form of the Brahman); cf. the commonly 
used word bralunanda. 

This refers to the result of a person’s knowledge of the 
fourth foot of the Gayatri, viz. the whole of the Gayatri. 


UReaad daa wc SECA 
Scatesa Ge A Caddy Hatad 16311 


And there is seen in the world ‘an example for what is limited 
(in magnitude) and is, therefore, having an end, but there 
is not seen anywhere that (viz. example) one for what is 
limitless. [63] 
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The purport of the verse is to bring out the result of the 
worship of the fourth foot of Gayatri which is imperishable, 
as against that of any of the other three feet. This is to strengthen 
further what is said in the end of the preceding verse. 


a SAIC Aorta | 
STTSURTAICAMTICHESA feataas esi 


For, this one, i.e. the worshipper, has reached the infinite 

Atman, through worshipping it, day and night as the Prana, 

viz. the Atman that has been abiding in the eye as the sun. 
[64] 


Gyleud AUK A Hdleaesqca: | 
BHdaAKsUe MN A Cad: HAVA UELII 


There can never be conceived the destruction (lit. loss) of 
this one, since it has infiniteness.! In this world, that which 
has’ an end is seen to come to destruction but not, on any 
account, that which is limitless. [65] 


Lonantatah stands for anantavattvatah. 


Saf: HuRlees Faia HAY | 
PATA LACAARC AIA: WEEN 


By the word ksaya (is) indicated rebirth (lit. repeated existence 
of one) at various levels which are mostly full of grief/sorrow, 
whereas that (rebirth) is not to be conceived in the case of 
one who has assumed the form of collection (of all beings, 
i.e. the Atman) on account of having achieved liberation (lit. 
the state of singleness). [66] 


BU 5.16.7 is under reference. 
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SIS UMAHA Wasa: AgUllead: | 
TIPU Aa PUleTMAMacaay 116911 
vnighaqeraia Gaimelaparcae 
AMA A qa Qaeda fafa ESI 
suecicaty FR aa SAFC SA 
FOUN AAA A GRASP 1163 
ARRAS Kaa TAA | 
TTA BAlsracy faacaeaABeA J iol 
Taecastretatare Kae | 

weitere SUTURES TA 19811 


A person, who has known the significance (of Gayatri) which 
is already explained, should ever with faith offer the worship ! 
to Gayatri which is described before, with the Mantra gayatry 
aSi fear [67] 
He should ponder (think to himself) over the first three feet, 
(reciting the Mantras) ekapadi asi, dvipadi asi, and tripadt 
asi.2 And he should ponder over the nature (of the Gayatri) 
as being four-footed (reciling the whole Mantra of Gayatri, 
viz.) turya (the fourth one which is laready stated). [68] 
Also in the words apad asi there is stated the infiniteness 
of that (Gayatri) and (in the words) avyayd caksayasi 1s 
understood (the meaning) ‘there is indeed no end of you (O 
Gayatri)’. [69] 
One should know from the statement namnas te ‘stu turiyaya 
.. that the turya has prominence (with reference to the three 
feet) and also the subordinateness of those three feet that 
are (already) described. [70] 
And, in this context (of the Brahmana), the word asau is 
for uttering (in its place) the name of the enemy and the 
word adah and aham as well are used as the statements of 
the result for the worshipper. [71] 


This is meant by the word upasthana; verse 73 also uses 
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it in the same sense. | 

4Suresvara uses the compound of eka, dvi and tri with padi. 
Also, as a consequence, the verb asi is used only once. Translation 
indicates this, by scparaling one sentence into three sentences. 


Wa Alaa Bisat A waaHaatata | 
A ByeaMA TTA a are wala 192A 


‘Let that thing which is desired by my enemy not come to 
him.’ Or, let it not prosper for him. Or, may I obtain that. 
[72] 


This explains Mantras asadv ado md prapat kamo ’smai ma 
samrddhy aham adah prapain. 


StTaRIaAa AAU Bee | 
BueTpeaireal freed: BoA: 193i 


In this worship, which is thus described in this (statement), ! 
is for conveying black magic (abhicara) (and) in this statement 
(of one .of the three names of the Gayatri as said before) 
there is option pertaining to-the result. [73] 


‘Namely, what is said under verse 72: asdav ado .... 
tqAY Casha Slt QUAM Hei Aad | 
Se: Tas eta Weal CACHE: 19811 


And with reference to the purpose for himself the result (of 
the worship) is (as expressed in the words) alam adah. (The 
thought in worshipper’s mind is:) ‘O goddess (Gayatri), may 
I obtain that purpose through your favour’. [74] 


BU 5.168 is under reference. 


Volded fe sa fe a-uely Read | 
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(A question could be asked:) ‘Only this much is to be known, 
or, is there anything else which remained to be stated?’ (In 
answer il is said:) “Yes, another thing is also to be known, 
since without that there is incompleteness (in respect of the 
knowledge about the Gayatri). [75] 


cca fae TATUM Hea: | 
faaeaTsaa aecteaeaaaAg 19k II 


The lore (of the Gayatri) which is well-studied! in its 
completeness, results into (good) effect thereof for the 
worshipper; as against this, that is alternatively, it results into 
undesirable (result for him). It is this that is put forth, (in 
(he subsequent portion of the text). [76] 


That is, Gayatri is repeatedly recited. 


In the following, Suresvara has referred only to the significant 
part of a small bit of narrative that is told in BU—he omits 
a few details thereof. This marks the cryptic character of his 
treatinent of the whole Brahimana. 


TalcHHcasara aracti Ue: | 
TFHaCaAae ect Ald: [hoo 


Since the Gayatri is of the nature of all (objects in the world), 
therefore, there is understood even Agni. Thus since (Agni 
has been) established as the mouth of the Gayatri, the 


subsequent (portion of the) Sruti is for (stating) its purpose. 
(77 


Talay | 
SPARE TE TEM FYI FCAATEA 105 
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There is (in the narrative in the Brahmana) the statement 
about the undesirable result arising from the absence of the 
knowledge (of the Gayatri) of the mouth. (As such), by the 
statement agnir eva mukham tasyah there is stated the fullness 
of the worship. — [78] 


THARIRUS HAPS TAA a | 
DHT ASAT MAC AMAPIAT 198 11 


There is thus stated here! the fullness of the result (arising) 
from viewing the Gayatri (in this way) and also from knowing 
that Agni is its face, as said (before)—now in this statement 
yadi ....7 [79] 


1That is, in the Brahmana. 
*Read: yadi ha va api bahv ivagnav abhyddadhati sarvam eva 
tat samdahati. 


D aaa Waar ata a: | 
SPak-atacda selsslataqyed soll 


He, who has known this Gayatri as having Agni as its face, 
himself is Agni. The learned man, (who has thus become) 
Agni, burns the mass of all advantages, ! just as a fire (burns) 
the fire-wood. [80] 


1 Add: which he has received by accepting the gifts as fees. 


qered A Feled araurndated: | 
AUQARMGACA UHMAIAIeacaeM: S81 


For the one that burns,! there does not exist (too) much 
(to burn), (even) when there is increase in what is to be 
burnt? and there is destruction of what is to be burnt, in 
its entirety—since (this is so), therefore there is (in the text) 
the word iva. [81] 


5th Adhyaya 16th Brahmana 103 


This is an explanation of the use of iva in BU, and SP points 
to the connection of iva with the darstantika also. 

[This refers to the worshipper of the Gayatri. 

2The sins of the worshipper are meant. 


vafaeana cara aleale-aq | 
ae duey ao Ue: aUUfaarTa: 152i 


One, who has known this, would become just this one (viz. 
Prajapati), his sin would be the fuel associated with fire. 
That knower will have eaten up that sin and would become 
pure, owing to his separation from the sin. [82] 


That is to say: It will get burnt. 


TASTE CASRISURTAATA 


nN 


AYAUSTAMASCAaACAMTATAC ATA: 1531 


He is pure because he has not any contact with various 
Dharmas (implied by ritual), he would never be aging because 
he will not have any modifications (in him by the ritual). He 
would be immortal because his body will not have grossness 
and because he has the nature of only Prana. [83] 


ga Aaeervunalsse sual FaHeUaLa 


Bisa ARTA 124i 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
5.17 


QUA aadca Fear: | 
BURY Warcoutcue: Ut STA: ikl 


(Now) there is to be prescribed some mode of worship for 
the performer of religious acts, (for him) ‘who has known and 
repeatedly devoted himself to the (already prescribed modes 
of worship). For this purpose, there now follows the subsequent 
Agama (i.e. Brahmana). [1] 


In the beginning, Suresvara does intend to include jrana- 
karmasamuccaya even in respect of the worship of Gayatri, of 
course, following Sankara. 


Te ventaca citrak A UA a: | 
GySUd FASS MecAMGeAaes 1211 
The fourth foot (of the Gayatri) is Aditya and, because that 


(Aditya) is the entrance! to the Joka (of the Brahman), 
therefore, there necessarily follows (prasaiga) here the occasion 


for (prescribing) the worship of Aditya. [2]. 


In the earlier Brahmana, a special mode of worship of Aditya 
was not discussed, but here it is discussed for one in whom 
there is jiianakarmasanuccaya, cf. note under verse 1 above. 

Aditya is extraodinarily so called, because, in the case of 
one who attains liberation, one has always to come to Aditya 
and then proceed onwards. 


feud Saad AUScH AeIcHAT | 
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Hiranya means flame, immortality. And by the orb of Aditya, 
which has that (flame) as ils nature, is closed the door to 
Aditya, the highest reality, viz. satya. [3] 


Cag Te Urey | 
SEUSS Gea: Yoecaea: FAA: VN 
‘O God, Piisan, open that door for me, who am COSIORE 
of seeing you.’! Since he nourishes the world by showers etc., 
therefore, Piisan is known as Aditya. [4] 


This explains tattvai .... 

The Vedic god Pisan is identified with Aditya. And also, there 
is a derivation of the name Pusan attempted. 

IThis is a gist of a verse from Vajasaneyi Sanita 40.17 (also 
in BU of Kanva recension). This gist continues in the next verse 
also. 

2The word etc. refers to nourishing plants and beings by giving 
them suitable heat, protecting the human beings from the fear 
of the dark, and showing them the proper paths (as will be 
clarified later in verses 6ff. and also verse 19 below). 


Gea Bladen FH] UA AMoUMIAUa | 
cea A aeaeHty qoed SATA NAN 


‘Open the door for me, who have satya as religious duty, ! 
so that I can see (Reality)’?—for me, whose religious duties 
are never false, on account of (my) resorting to the 
(authoritative) means (of knowing the same). [5] 


This explains satyadharmaya .... 

\This is dharma which can be a law (for one’s conducting 
oneself) also. 

2This is clear from verse 3 above. 
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SreTeegUEaA GAS UHRA: | 
ACS ATATS: CURIA FHS: [N91 
gare: UX Hel HI Tac: | 
aca aa <a tsa Faget: st 


5 this world by giving cool, heat and waters, 


Since he nourishe 
e is the only one that acts 


he is called Pusan and, since h 
(lit. goes), therefore, he is the only Rsi ‘seer’. [6] 
By controlling all those, who need to be controlled, you are 
Yama, the Great Lord. And by a proper (lit. good, su) urging 
of cool water etc.2 you are Surya and, therefore, the source 
(lit. giver) of heat.° [7] 
Prajapati is the highest Brahman, the cause (viz. origin) (and 
therefore), being an offspring of his, you are described as 
Prajapatya—and, therefore, praised (lit. sung) by those who 


have much learning.” [8] 


Suregvara explains the different words in the prayer to Pusan. 
lin the original Mantra there is an epithet of Pusan, ekarsi. 


2The word etc. refers to gharma ‘heal’. 
3This gives the derivation of the names Yama from verb root 


yam and Surya from verb root 7 with su prefixed to it. 
4That is, who have studied the Vedas extensively. 


TAATTERIGIRTS: TASH TSX | 
HeuM a Uacud kU Gea Wad Aq sil 
del cae Weal Acusi-auraen | 
WASAcUSa] AGAS AAKAM oll 


Drive far and wide (your) rays, well control the lustre, i.e. 
well-organize (it) most, that form (of yours) which is the most 
blissful and is only yours. [9] 
And as I ever see you on account of your association with 
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the dharmas ‘laws’! and satya ‘truth’, O Bhagavan, let my 


dharma also be of the nature of satya and may you look upon 


me to be 50.7 [10] 


Now follows the meaning of vyttia .... 

1Qr, ‘duties’; in the Vedic notions of religion, the gods also 
follow certain laws (there, the word is wata). Cf. dhrtavrata 
of Varuna, sucivrata of the two Asvins. 

2That is, | also am satyadharmanvayin. 


ASAatecwn Fa: SSAA: | 
<uarared at frat cede AeA 118 81 


That god, which resides in Aditya, and that, which abides 
in (my) intellect in the form of the awareness ‘I am that’ 
are distinct only on account of the (difference in their) abodes. 
In reality, however, there is no difference (whatsoever) between 
us two. [11] 


This explains yo ’savasau purusah so "ham asmui in BU 5.15.1. 


Saale Ud ATAISH ATT: | 
BK UA Acicd AtaMATA 82M 


May this wind (Vayu), which is existing in my body, go to 
the divine Vayu. (And) may (this) body which is rendered 
to ashes go (to the earth), since this one, has related! to 
mortality. [12] 


This explains vayult ... Sartraim in BU 5.15.1. 
IThat is, is beset with; however, lit. resorted. 


weurctia fetes olan: careuicete: | 


2 


4g Soe TEM sTERATA: N83 


And, there, the notion understood about a performer of rituals 
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on the basis of the indicative word bhasmantam ‘ending into 
ashes’, does not, however, reasonably pertain to an ascetic, 
because there is no possibility of the burning (of the body) 
of that one. | [13] 


This explains the significance of the word bhasmantam. 


qatar WHIM I 
Riser adie Bad waa eel 


The words, beginning with vayuh, are to be taken only as 

an indicator of the deitics (who superintend over different 

parts of the body), so that it becomes what was ils own source. | 
[14] 


This explains tathanyadevatah svam ... in BUB. 
1Rach of these deities merges into its own origin. 


SPA CaCHHASRAHE Sa Tet 
mestacaiatd FRI FASACICTA 118 II 


Now, a householder, who is about to die, offers a prayer to 
Agni, (who is the deity) residing in his own body and manas, 
uttering the word om, with a desire to obtain (oneness) with 
the same. [15] 


One remembers here Gitd 8.6: 
yam yam vapi smaran bhavam tyajaty ante kalevaram | 
tam tam evaiti kaunteya sada tadbhavabhavitah // 
Here, the word atman refers to the body. 


Gaeueyaalal TAeatat Uctecla: | 
pquaucared Ul fe drcretet eet 


Since Om is derived from the root ava, this one (Agni) 1s 
Om on account of his offering protection to all. And kratu 
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is because il originates in manas; that (deity)! is of the nature 
of a design (of what is to be done). [16] 


IThe verse uses the word sd (a feminine form) and therefore 
it should be taken to refer to the devatd (feminine) of kratu 
(masculine). 


Hi Pal sa dale cArtcua fqusud | 
Poe ae: Tat: R91 
THded THC Galea AL yeuaeed | 
MUG CARMA OA: TARE RSI 


Having addressed (the deity) with the words Om krato ..— 
that (address) is connected with the word smara, because we 
obtain excellent fruit only by remembrance (of the deity). [17] 
Therefore (il is meant to say) remember what is to be 
remembered, now when (my) death is imminent. The repetition 
of the word sara again and again is only to express regard 
(for the deity). [13] 


This is anakoluthic construction that was at times noticed only 
in Vedic Samhitas. 


qa AY al ae aueid faarsone | 
SeSHryel -AEU: RCH GACT: esi 


From the specification by the adjective supatha in ‘O fire, 
lead us by a good path’, it is only reasonable to accept the 
(movement of a departed Jiva by) the northern path; (this 
is so) because the others (who are not included in us in the 
prayer) do come back (to the mortal world) again. [19] 


ta papetatea ca: Hae Ua: | 
Yalta A Gael eq fagi-purede i120 


The word raye means karimaphalaya ‘for securing the result 


110 Sure$vara’s Vartika on Khila Kanda with Half-Verse Index 


of the (ritual) activity’, since it (viz. rayi) is the result of karman 
‘ritual activity. (So also it is said) ‘O god ...’ (for) he is a 
knower—there is here a reference to all the inner thoughts | 
(of the worshippers) as also to (ritual) actions. [20] 


lThese are prajianani, a paraphrase of the word vayunani 
in the Vedic Mantra. Since the phrase kriyds tathd stands baside 
prajnanani, we have to refer it to the inner thoughts. 


piee A aM WHACK faust | 


qa I papeUcaeraesa FAGA: 1221 
TRS HAA Gea seca FT 
ANIS=A faster an 2a wate A 221 


And similarly remove from us our sin, i.e. evil, (O God). As 
for ourselves, we are now weak after having done our religious 
duties and are about to die. [21] 
Therefore, at the end of our life, we offer to you with devotion 
a respectful prayer (which is) the most potent in thought 
(bahutama dhiya). 

Therefore we offer you at the end of our life a prayer in 
(full) respect, with devotion, and the most potent in thought 
(bahutamda). Forgive me, O God, and be favourable also. [22] 


Here, in these verses, there is a change from vayam understood 
from ‘us’ to aham (viz. me). This is because Sureévara is trying 
to explain the intention in the Vedic verse, viz. the offering 
of a prayer by one which meant the offering by all. 


TEs USA Udi: | 
WSaeY oiaaacsaneu: “one Ta: 231 


Thus ends the seventh Adhyaya of my statement in the Vartika 
on the Bhasya composed by the best of the ascetics who bears 
the name of Bhava (i.e. Lord Siva). [23] 
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gd asearcupatssg esa Tae 


Teel ARTA kil 


ght AHcUR Hee ara Tac dsua hea 
AACR aa FeaRvaHaasEIsAatas 
GOAAISEMTE: 1M 


ek oR oo oR oR RK ROOK KK 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
6.1 


Gu: GUAISEA: WMI Se | 
aseu: Rarenveskuuaarstaditda: 181 


The seventh! Adhyaya has been discussed conclusively. Now 
will be explained the cighth Adhyaya, which has an occasion 
(i.e. proper scope) in this Kanda, the Khila Kanda ‘book 
pertaining to what is to be appended’,? owing to the absence 
of the discussion (lil. statement) about it in the former 
Kandas.° [1] 


ISuregvara refers to the traditional mcthod of numbering the 
Adhyayas of BU. Therefore Adhyayas 1, 2 ... 6 are mentioned 
by him as Adhyayas 3, 4 .. 8. Cf. note at the beginning of 
our Udgitha Brahmana [Vol.4,1991], ic. BUBV 3.1.1. 

2BU Adhyayas 1-2 are named Madhu Kanda, Adhyayas 3-4, 
Yajiiavalkya’ Kanda (cf. 3.1.1 above) or Muni Kanda and Adhyayas 
5-6 comprise Khila Kanda. 

3This indicates the matter in this Adhyaya, viz. what is 
non-Brahman (SP). 


Tae: Waed: Heed: Ve | 
4 armiaareaiseaeda Sahkaead 11211 


There was statement earlier of the reason as to why the 
Gayatri! became Prana; but it was not stated as to why it 
did not become Vac and others. (Now) is stated here the 
reason for that (viz. not so happening). [2] 


1Refer to BU 5.14. 
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SUSH: ACS] Da: WN A A armeuedd: | 
HMMA Valea SATA | 13 


Since Prana is the eldest and the greatest, and (tw) Vac and 
others are not (so); therefore, thcre it was stated that Gayatri 
became (only) Prana. And (this subsequent Brahmana is) only 
for stating (what) follows (pranopdsana in the preceding 
Brahmana). [3] 


This verse rejects the view that the reference to the jyesthatva 
. of Prana would indicate this section to form an ancillary of 
ukthopasana. 


SORA HeTaA faratsrcra | 
7 aacarsecrean Rrataneacaeeen BI 


(One would say:) ‘This is another worship! and has a result 
also; it is intended to state this’. (The Vedantin answers:) 
‘This is not for conveying any ancillary (or a subordinate) 
to what is mentioned (earlier); since there is a different reason 
for another worship’. [4] 


1One connected with Mantha ‘offering of a stream of clarified 
butter’. 
This refers to the Mantha offering at BU 6.3.1. 


TeUPHM YU Wea: USA SUSOEY: Ac: | 
YuicHafeseaul WarNsaavaa ail 
Here is described the mode (of the performance of the 


recitation) of the five Mantras,! viz. jyestha etc., in the ritual 
of the Mantha by one who knows the nature of Prana. [5] 


IThese are discussed in BU 6.3 and this Brahmana is then 
ancillary to the Mantha worship and is thus useful. 
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A Patel F aA git TAT | 
WMI YISAUA-Ued ASA: 1611 


Or rather, on account of the distinct mention of the fivefold 
result in (the words) yo ha va (BU 6.1.2-6),' the worship 
of Prana is different from the Mantha (offering) and (tu) the 
Mantha is (prescribed) for one who seeks for (or, desires) 
greatness. [6] 


IThis is to reaffirm the distinction between the worship in 
BU and that in CU; in this latter, the Pranavidya is described 
to be fivefold. The reason for the distinction is the reference 
to the Mantha worship. 

The ritual of the Mantha aims at achieving worldly prosperity. 
and, as against this, the worship of Prana aims at oneness with 
it. 


PAS URAAlese STAI HT | 
dkarata fe agrrernetat A a fat ii 


If the result (of the worship of Prana) were not mentioned 
as distinct, then it could belong to what was ancillary to (that 
mentioned in) the statement (of the Mantha worship). (But, 
only) that! being there, there would ensue (a result).2 (And, 
the result) of speech and others could not (realise) without 
that. [7] 


‘Namely, Prana. 
2That is, becoming one with Prana. 


WMA MRSA: AKA Sa | 
YeHtaait WN ee Ueaea Hoale ISI 


The (distinct) function’ (of each of Vac and others) in a 
body is described by the scripture as the existence? of Prana 


mo 


a 


— 
—_ 
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(in it). (Thus:) Prana first enters into a body and leaves it 
later (i.e. in the end). [8] 


[This is vrtti. 
This is also vrtti (=astitva). 


SUS: AoIA FAT WAH fe a: | 
Wood ALIA yeaa fayreud sil 


And that (Prana is) the eldest and the greatest, because it 
is the support! of pranas.2 The greatness of this (Prana) 
is explained by the text which will be stated.? [9] 


This explains yo ha vai jyestham... (BU 6.1.1). 

‘That is, abode (during the span of an individual’s life). 
It means: organs and/or the winds in a body. 

3This refers to BU 6.1.7ff. 


skuvcie Rass ara 4 fae-ud | 
SERS USA A AAS 118 of 


Only Vac is not destroyed in this world and in that beyond; 
it enjoins the pranas abiding in various bodies.! Therefore, 
it is greater (than them). [10] 


lLike Prana, Vac remains in both the worlds; even though 
exists in different bodies. 

*Read SP: sarvapravrtter vagadhinatvad atas tebhyo ‘dhikd. 
adds: sopasyd ‘that Vac is to be worshipped’. 


AM AMAAtA al TAM ICU: | 
a: Gasol SAKAI A sfaisor: 118 811 
Knowledge (lit. sceing) of the Atman! is considered (by some) 


a (greater) means of knowing than what is heard,” thought 
or as stated by;? (therefore,) caksus is the support of all kinds 
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of knowledge, for the Alman is steady there (in caksus). [11] 


This explains yo ha vai pratistham ... (BU 6.1.3). 
I'That is, the nature of it. 


Or allernalively, accepted/upheld by the elites. 
3Three alternatives are understood thus: sruta, mata or ukta. 


ara dead aaead 4 fe Aad | 
td: Wades desir salvo e211 


Since Vac is enriched on account of car and does not ‘indeed’ 
speak what is not heard; (therefore) the richness from the 
function of itself (i. ear) or of others is steadied! in the 


ear. [12] 


This explains yo ha vai sampadam ... (BU 6.1.4); sampad here 
is ‘riches’. | 


1Or alternatively, firmly established. 


TA Sad Ta ariel fe ada: 1 - 
Raedcwianesa sud: ae fe ad ei 


manas is the abode and therein, indeed, (are performed) the 
functions of Vac and the others and they are steadied! only 


(when) preceded by it,” (for) that is the means for one who 
meditates. [13] 


This explains yo ha va ayatanam ... (BU 6.1.5). 
‘Tn other words, they continue to be performed. 
“Namely, the function of manas. 


SHO vent: CURE See: | 
4 fe tal feast SH oitisa aAleae esi 


prajati’ is the generative organ, because it is the cause of 
the origin (of beings); nowhere is here? noticed the birth 
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of any being without a seed. [14] 


This explains yo ha vai prajatim ... (BU 6.1.6). 
'That which has the attribute of generation. 
2Namely, in this world. 


A AMI AEAIA APA | 


SI FAA: WM: A aela fe Gey a eu 


Since the (various) functions (of the organs in the body) are 
preceded by Prana! and mention is made of them? by that,’ 
therefore, Prana is the first* of pranas. It is indeed? the 
eater and that food is for it.° [15] 


This states the purport of the six worships mentioned earlier 
in BU 6.1.1-6. 

Cf. verse 8 above. 

That is, the organs. 

3Namely, by the word prana. 

‘Possibly both the eldest and the greatest. 

>Read SP: prathamo  hisabdo  mukhyapranasya _ jiva- 
bhedenattrtopapadako dvitiyo vagader bhogyantarbhavena tatha- 
tvavedakah. 

©The words ‘for i’ can be expressed as ‘belonged to it’. ‘That 
food’ refers to the cnjoyment through various organs. 


Now follows the exposition of the narrative of the dispute among 
pranas over the greatness of only one (BU 6.1.7ff.). This occurs 
also at CU 5.1.6-12; 5.2.2; (in brief at) Kausitakyupanisad 2.14, 
3.3; Prasnopanisad 2.1.2-4. 


JM: TaMREtaocMatet: | 
AUeeUeHad (adtaed: UXSUCH Isl 


Those pranas (which are thus) nae by their own 
properties, beginning with the word vasistha* as stated (before 
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in BU 6.1.2ff.) were disputing with one another (over their 
relative greatness in words) ‘I am greater’. [16] 


!The best helper or the one who covers/protects best. 
2SP comments: nirdharayitun na parayanti sma. 


Frimeia a aa stats woratcy | 
Al Al afase sta d useatvieatoe: 291 


For obtaining a decision (regarding that matter), 
approached the Brahman,2 viz. Indra? Prajapali. They, ! 


seeking decision, asked him, ‘Who amongst us is vasistha ‘most 
(17] 


tics ; 


shining’?’ 


1This refers to Prana. 
2Or Prajapati denoted by the word Brahman. That is also 


Indra because of his connection with, or superintending over, 


the pranas. 
3Indra, possibly because of his connection with indriya? 


gicara sla alae alacocaty Marre | 
IIA: Wstaeta VATA esl 


The Brahman declared to the pranas the description! of being 
vasistha in the sentence yasmin vali 2 lest he might be taken 
to have shown partiality, (as it were). [18] 


11 iterally, indication. 
2Cf. BU 6.1.7. 


SMa aesoterraca Baek: | 
WU AACS TAATUCUATSA 183 


Knowing though full well’ about the (character of Prana as) 
being possessed of the qualities of vasistha” etc., the Bronman 
did not declare (the same yet), with the intention that (they 
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should have) their own (i.e. direct) experience. [19] 


'Or alternatively, though he (Indra Prajapali), in reality, knew 
full well. 

2These are: being vasistha, pratistha, sampad, dyatana and 
prajati mentioned in BU 6.1.2-6. 

This refers to the pranas. 


SOMIKAS-UdH UAHWcUHqGaUny | 
Gua Head wel aesol a: FHSAA Roll 


‘Let that one amongst you be known as vasistha who having 
departed from (the body), i.e. gone away (from it), the people 
would consider the body as more wretched.! [20] 


| Already, it is held, the body is wretched (lit. full of sin 
or impurity), but it would now be more wretched. SP paraphrases 
papa as asprsya ‘not worth touching’. 


AGUSURAA AAsocaAasiey | 
SAMA THAT GT Ble: 112811 


Now proceeds this subsequent (Sruti) text to examine (the 
nature of) the object (worthy) to be worshipped by Anvaya 
and Vyalireka, with a view to ascertaining the character of 
vasistha etc. [21] 


This refers to vag ghoccakrama ... (BU 6.1.8ff.). 


dedi Prulte: HOT yargr | 
Sdacy Profaty: Pafrtereaaa: 11221 


(This is so) since the activity of the organs can be secured 
(only if they function) as jointly,’ there cannot be therefore 
the performance of the function by (any) one of them, by 
itself, as in the case of carrying a palanquin (by its bearers 
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jointly and not severally).? [22] 


‘The words ‘jointly’ and ‘by itself (i.e. severally)’ are 
emphasised with a view to ignoring the period of a year (which 
is not of much significance) in the context. 

This is an instance of Sureévara’s cryplic expression of a 
simile; that is, some relevant corresponding details are omitted. 


WMA ates AcareMMP os | 
SFquouRRaIeal =U ce Sua 11231 


(Here) is stated in the Sruti a well-known instance in the 
worldly happenings, under the pretext of a narrative, yet by 
employing (the method of) Anvaya and Vyatireka, with a view 
lo establishing the superiority of Prana (to the prdnas). [23] 


The word -khydayika- is adopted for -khyayika-. 
This states the purport of yathdakalah yathdsandhah yatha 
badhirah yatha mugdhah and yatha klibah in BU 6.1.8-12. 


Bal FeAl faa areal Barrens faa | 
FUETAa WE Gla GtaAASTS 11281 


By the statement ‘as they are dumb, when without Vac’, (and) 
‘as they are blind, when without caksus’ etc. it is asserted 
that there is activily (or capacity for any function) (in a body) 
when there is Prana in it. [24] 


ISP adds tasmat pranah srestha iti sesah. 


SH A Waal A Gel Be: Caen | 
AM A AASea Ala AcaAMeAa 12VIl 


Since a body is capable of activity even while Vac and others 
leave it and/or enter into it, the fall or rise of Vac and others 
(by themselves) is not (anywhere) seen. [25] 
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SAA WO VARA Teil aH | 
sfasofa face a om: SarecdIS=aa: 2&1 


A body certainly falls when only Prana has departed from 

it! and it rises when (Prana) has entered (into it); therefore 

Prana is greater (than others and not for any other reason? 
[26] 


'T iterally, this one. 
That is to say: No other reason nceds be adduced to prove 
its superiority. 


aa See eee eae ce 
Ward ae ai fa vaeaeeaC: 12011 


‘If you are, at all times, unable to live! without me; then 
know me (as) the principal (one) and you (who have denied 
this earlier) are offenders.’ [27] 


This is the purport of te hocur .. (BU 6.1.13). 

That is to say: to perform your function. 

2This is the intended/imaginary remark by the Brahman 
(Prajapati Indra) which concludes the controversy among the 
pranas. They are offenders in not recognising the greatness of 
Prana. 


Pt Act VATA FA AaMMEuIShaRd | 
scared ducUd: Waka ead WAN: USI 


‘Therefore, O Vac and others, quickly! give tribute, i.e. offering 
of oblation, to the principal one’, (said the Brahman). Thus 
told, they said, ‘So (be it)’ and they gave all that was their 
own to the lord.” | [28] 


[That is, without hesitation or delay. 


122 SureSvara’s Vartika on Khila Kanda with Half-Verse Index 


That is, Prana, their overlord. 


caglesorale aratasScUalexd | 
SUITS Aaa TEAM: FT: 12S 


Vac said, ‘I am vasistha only through your being vasistha’. 
Thus saying,’ the other deities,* also (addressed Prana) Vac 
and others gave (to Prana) all that was their own. [29] 


'1t means: in these words. 
2That is to point out that the deities of the organs, viz. Agni 
elc., accepted the superiority of Prana. 


ead A quel: cae at A feeds | 
sf sma: Acq] WU: PUI FA zo 
SI zava Ufed Pefae Hraea TET | 
WA dgad: Ga GY caegyyiera: 132 


Then having heard the words of Prana, ‘What is the food 
for me, who am hungry (lil. desirous of eating), and (va) what 
garment for me? Tell me’, said the organs to it, [30] 
‘Whatever food is noticed (to be) for (the beings, viz.) from 
the dogs and up to the insects, (all of it) is (only) for you 
and we are partakers of what remains (from it).’ [31] 


Sa: WNSA FAR MedieaAa:ac: | 
WN eta Gale vada a fey: 13211 


In this context, Prana is the individual being (which is) 
(ransmigratory, the enjoyer, and dependent on organs and 
manas. That Prana, indeed, becomes all of these (known) from 
the indication (in the Sruti).1 [32] 


Verse 32 averts the idea that sentience in an individual is 
different from Prana, which can be devoid of a body. 
ICE. atmendriyamanoyuktam ... (Kathopanisad 3.4). 
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THA GR WIKI HeeaAgHIM: 11331 


Indeed, the other pranas are made up of that;! they have 
it as their origin and they have dependence on it.? [33] 


[That is, Prana, called jiva when in a transmigratory body. 

*The origin, the sustenance and also the merger into it are 
understood from this. Cf. BS 1.1.2: janmddy asya yatah. Also 
cf. sa eva tesam svami tam utkramantam iti sruteh (SP). 


vdfae fe arma fePrecdifa aera | 
Pe TICS Fa Tee fe HSA 11381 


In the case of the one, who knows thus, there is not anything 
which_is not food—this is so, because of (thus) seeing (by 
the Sruti). Therefore, the result will be one’s union (i.e. 
oneness) with Prana, because all the food is (only) for it.! 
[34] 


'Cf. verses 30 and 31 above; (only) is used to indicate the 
force of hi. 


Vaca FT Wace Ala Vala Heahad | 
HaSaAeAds ca Acad A Wad SV 


And (Prana) is the eater of all; food cannot be for anyone 
(else). Thus is established as the character (of Prana) as the 
(one) cater, without a second, it is not swallowed even by 
Death. [35] 


aig: UReeacasaracd sft Ad: | 
fagenta Gal UAT WATE 1241 


(It is understood) from the Sruti (statement) adbhih paridadhaty 
enam asisyantah. [‘They encircle this one with water, when 
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they are proceeding to cat.’] (Here) the scriptural injunction ! 
lays down sipping of water which was not (known) before.? 
[36] 


ICf. bhoksyamanam bhuktavantam ca pranam adbhih pari- 
dadhati (not traced). 

2SP tells that sipping of water is different from that prescribed 
by a Smrti. 


Ua Heute caigeud ule acu | 
Ted: PAATHISES ATA faerie 113911 


Sastra would (generally) be! coDyeyung the primary sense, 
if? it is taken for an injunction.‘ (And) it is only proper 
that it (viz. this injunction)? has association with a result, 
viz. if® (it is accepted as) an injunction for acquiring 
garments. ’ [37] 


2 


!The words ‘would be’ mean ‘is’. 

That is, that which is expressed by the verbs in the Present 
Indicative sense. 

3This ‘if? is for ‘because’. 

scl dadhna juhoti (a vidhi ‘injunction’ means dadhnd juhuyat’ ). 

>This injunction has reference to sipping of water which is 
mentioned earlier. 

°The word ‘if? means ‘when’. 

7Cf. SP: naphalanusaigo yukto vidheh. 


UH A Mra ouard falseuyetue | 
Fea IRM AHS MRT AG esi 


But (ca) some followers of another branch (of the Veda) read 
(in this context) a clear form of the injunction! and the opinion 
of the followers of yet another branch (of the Veda) is that 
there is ‘sipping of water with (the recitation of) a Mantra’. 
[38] 
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lThese are the followers of CU. The injunction is asisyann 
dcamed asitva cacamet (cp. BU 6.1.14). SP refers to sarva- 
vedantapratyayanyaya, i.e. BS 3.3.1; cf. note under BUBV 3.13 
above. 

2amrtopastaranam asy amrtapidhanam asi (Taittirtya Aranyaka 
10.32.1; Hiranyakesi Grhya Stitra 1.13). This implies that sipping 
of water, which is mentioned earlier, is without any recitation. 


SASS aH ARee TAs | 
TIAA Us god: WHLUMeS | 
gassed: carte ay falccad 138i 


Some say that this looking upon (waler) is accepting it as 
a garment, because, here, through the force of the context 
(prakarana), looking upon water has the meaning of not being 
naked.! If a ritual were (actually) prescribed, then there would 
be the contingency of eating all forbidden food. [39] 


ISce Sankara’s paraphrase of prayatyartham (CU 5.2.2) as 
anagnatartham ‘for not remaining naked’. 


ald AqeervunUbtagraatiie Tsoleaas 


FTAA AT 1181 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
6.2 


Introductory. 


ua ula Ya accHeMUeEdd: | 
ard daa atctod Ractenmsttrrca: 1811 


What was not considered earlier for saying, on account of 
the fact that there was prominence (given to) the thing (ie. 
Atman) is (to be stated) here, since there is the scope! for 
it in this (portion of the) Khila Kanda. [1] 


lThis refers to adhikara, viz. the topic which is begun in 
BU fifth Adhyaya. 


aunatacatd ARIMA: | 
gaya Aci TA Aca APTI 11211 


In the end of the fifth Adhyaya is stated a request to Agni 
(for showing) the way; there, in the words supatha aol 
the Sruti, is heard a qualifying attribute of the path. [2] 


This verse states what is not said in the end of BUBV 5.17. 

IThis is reference to BUBV 5.17.19; the re in view is Reveda 
1.189.1. 

*Suresvara uses supatha as an adjective of marga; but, the 
rc has supatha, (in the instrumental case) which means ‘by good 
path’. Suresvara clarified his thought in the following verse. 


aya outta a faaisuifaaisaat: | 
gs¢ faaisnl cite ueeta ake 1311 
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And as, about the rule of the concomitance of an adjective 
and a substantive (in common parlance), there is a possibility 
of deviation from it, viz. (only) the adjective is noticed (or, 
used); so also should this! be understood (lit. seen) here. 


[3] 


'Suresvara seems to take supatha as only an adjective of 
margena which is to be supplied. His idea is: the word loke 
‘In common parlance (lit. the world)’ refers, as SP points out, 
lo the use of nilam (anaya) for nilam kamalam (dnaya); the 
use of the adjective alone becomes meaningful. NKL (ms p.822) 
writes raktakambalah ityddau  viSesanavisesyayor — vyabhicare 
visesanam urstam ity arthah! Also, it adds: vimatanam patham 
kathanayottarabrahmanany iti. 


wats ad yed Aa wag weTz | 
faRtrrad area: UFats: Heda: 181 


Therefore, the adjective supathd would be proper, since there 
is a possibility that there are many paths (available). And, 
as such, the paths of ritual action, as their cause, have to 
be stated. [4] 


This is according to NKL (ms pp.822-823) the result following 
from the preceding verse (phalitam dha). Sureévara appears to 
take supatha only as an adjective and implies the substantive 
margena (in the plural sense). But that appears to be tautologous 
like gavam gopatim. In the Vedic word supatha, su qualifies 
pathin and therefore it is there only a noun and that precludes 
the need of any other substantive. 


afantenestarn fatecstattean: | 
faq: pHcteurcdetrastiest 


They are the paths to the south, to the north and towards 
(the world) below; they are the results of actions, either 


WI 
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prescribed or prohibited. They are to be stated so that one 
comes to have aversion to that.! [5] 


Read with profit NKL (ms p.823) ke margah kimartham va 
kathyante (ity) aha. 
IThis refers to ritual action implied by vihitapratisiddha. 


cated P:eseiaIkpgaed: | 
Vata dag Ue ea 1611 


There is here not (scen) any tendency (lit. activity) of one 
who is not averse to the enlire group of the ends of human 
aclivily; therefore, that! is stated by the Sruti with special 
care. [6] 


SP introduces this verse with vairdgyoktir akicitkareti cen nety 
aha. 


'This is referring to ritual activity which should be, according 
to the author, the cause for -one’s aversion to the same. 


Wadaied A PHIM AapmaHesy | 
ie oaceicacnreaeane ne: Koll 


Ritual activities are not sufficient for (ie. capable of) 
accomplishing all the desires (of a man), or for warding off 
all the undesirable results, because the result (lit. fruit) of 
them is! entirely insignificant. [7] 


'The singular implies all results— jatav ekavacanam. 


4 OH PRU Hadi alesauead | 
Pua) SA fad SrA Bladla: Fa: si 


Ritual activity is not the cause for (effecting) liberation, (in 
the same way as) fire is not a remover of burning fever. From 
(the performance of) rituals, it is certain that there is birth 
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(of an individual for a second time). So also, if there is a 
birth (again), how could there be the highest delight (ie. - 
liberation)? [3] 


This verse argues, with examples, that rituals do not lead to 
the allainment of liberation. 


4 HHT HAA Aecd Aletha: | 
gla aieftatgea Aaecdaran Hat si 


There is neither inferiorily nor superiority of the inner self 
by (one’s doing the performances) of ritual activity—the 
Vedanta (texts) have loudly declared this, raising the hand 
upwards, as it were! } [9] 


Here is ciled an argument for proving what is said in the 
preceding verse. 
[This indicates the sense: with full force. 


4 a4 alan ufed fata carcad | 
sll MaIstavsa HAMHVONSIeTH 11% oll 


There daksinas do not approach, | that is obtained only through 
knowledge—the revered Yajfiavalkya has* uttered this, giving 
full vent to his throat. [10] 


| Satapatha Brahmana 10.5.4.16. 


aa Hed Rieaigecuratetateasy | 
COCA HHWUAEUS Gas 118 eH 


Therefore, those, who aspire! for liberation which is opposed 
to origin etc. (should abandon ritual activities). Then (one 
should), after having abandoned (all) activities, whole-heartedly 
(sarvatmand) turn to (securing) the knowledge of (one’s own) 
oneness with the Atman. [11] 
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SP quotes in support of the last part of the verse the Sruti 
statement brahmasanstho ’mrtatvam eti (CU 2.23.1). 
Inaricchadbhih is derived from is with the preposition pari. 


THR Haass FS 
Theta PATA STMIKSM SSstHead: 112 211 


Since liberation has only darkness (i.e. ignorance) as_ its 
impediment and that there is, therefore, no other impediment, 
there is no destruction of darkness through rituals. It is 
(effected) by knowledge, because that has the capacily to reveal 
(the true nature of the Brahman). [12] 


Thus, in the first twelve verses of this Brahmana, Suresvara 
has stated the twofold connection of it with what is foregone: 
(i) something remained to be stated regarding rituals, viz. 
regarding many paths as indicated by the word supathd, and 
(ii) there is liberation resulting only from knowledge and ritual 
aclions are connected with it as causes of bondage. 


Fd canecacUcHIcaecaMaTY | 


ysiasl URUTHIsaelaledteet: 118 311 

ga seaaitaaed ol ecole SPT 

vie dculcac Udelelatecitewt: 8 81 
‘Have you indeed not known of these two?’—this, as indicative 
of the upward movement etc.,! viz. the sixfold things which 
result from the two, viz. Agnihotra-offering and desire; [13] 
these are the question and the answer, thus has the Sruti 


stated (lit. sung) in (the words) fe vai ... and up to the words 


lokam pratyutthitam ... which have resulted from Agnihotra 
and desire. [14] 


1The word ete. refers to gati, pratistha, trpti, punaravrtti and 
loka. 
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Now, Suresvara refers to what was said in the context of the 
Agnihotra., 


HIARUTHISUAP ASARCA HT: | 
SHICUleP Relea BNHleMAaAgae: Ue 


Here is stated the result! of apurva? coming from the ritual 


activity called Agnihotra, beginning with the word utkranti (and 
up to) rising unto a loka.? [15] 


'SP refers this to the sixfold character of worldly existence. 

2cpurva is a term used by the Mimamsakas for referring to 
the subtle form of a ritual performance which has the potency 
to produce its effects (even at a later day, though not necessarily 
immediately). 

3See note 1 on the preceding verse. 


EUR Urakaered: | 
A MIPIM: Aca STATA faePat 1k GA 


The Sruti has declared (i.e. explained) the modification of 

apurva in the words up to rising unto Joka, viz. as divided 

into the sky etc. (as the result of) the two! ahutis of Agnihotra. 
[16] 


‘Ch SP: agnihotrasya dve saya prataraluti tayor apur- 
vasyantariksadvyadilaksanant lokant -pratyutthanad a _ sadvidha 


Jagadatinika vikriyda. 


BU 6.2.1 is under reference. 


dealadiueteoU Tease | 
AHA UA: UE ARFAISHA 118911 


Having stuck to that very statement here, this subsequent part 
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of the Sruti, which begins with the word svetaketuh, is now 
taken up for establishing the viewing of Agni (in the manifold 
world). [17] 


abate UA Fearorenate | 
fecal 84 A AM a ceeiculed: <dlatera: esi 


The statement, viz. an elderly person gave up wealth and 
respect and obtained with effort the lore of five fires, cven 
from ene whois not a Brahmana, is a statement of praise 
of the knowledge (of the Atman). [18] 


Cf. BU 6.3.1-15. 


URoTa fe Gea Ueed > fade | 
SAUNA GFA AAA Taw: iS 


Ripeness (can be effected) only by heating and there cannot 
be heating without fire; therefore, since there is sight of 


ripeness, one should see everywhere the fire as the heater. 
[19] 


This is the purport of the narrative (akhyayika). It occurs at 
BU 6.3.1-15 (cp. CU 5.3.1-5.10.2). Read NKL (ms_ p.823): 
parinamasya pakakaryatvat pakasyagnikaryatvat dyulokadipaica- 
padarthanam dehaparinamahetutvad agnisabdatvam ity arthah. 
(This is clearer than SP.) 

The narrative is given in the following verses. 


aaRisiaa fe qaracH fal IaH | 
THMRIMAAISAICUAMISICaS! A 12011 


The father (saw) the son, who returned (from his preceptor’s 
house), after he had acquired fully’ all the lores (to be 
learned), and said to him ‘Now, you have fully obtained all 
the lores’ and sent him away. [20] 
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ISP states that the word asesa refers to the knowledge of 
the Veda, together with the Puranas and Nyayasastra. 


Frasadeay dafacy ead | 
fae Ucadl acd sleta Hegacs A URI 


(He said to him:) My child, let this learning (of yours) be 
tested among the knowers of Veda who stand as touch-stone 
(of knowledge); this (for) confirming that (learning) and also 
(that) which you have received from me. [21] 


This explains the father’s purpose in sending the son away. 


Weenie fas vacorety fe | 
aaa URGE ACHE cauiead: 2211 


Since the excellence of knowledge of the Brahmanas of the 
Paicala country had been known; therefore, he went to the 
assembly of them, hastening (or, with haste). [22] 


USAIAMaMSsice faacatineda: | 
CRIA SSAICUISPTA FA Tat: 11231 


Then, with an intention, ‘after having conquered the Brahmanas 
of the Paicala country by the excellence of (my) learning, 
I shall conquer the king also’, he came to the king. [23] 


q Brig qaarcyeart ake fesry | 
Geuritaacad Usa FAA: 28 


Having scen him, a Brahmana, who was desirous of winning 
(others) and thus going on a wrong way, the king said to 
him with the purpose that he lIcarnt (about) a good path, 
in accordance with the scriptural injunction for himself.! [24] 
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‘Cf. SP: unimargaga praja sanimarge sankramaniyeti rajakrtyam 
and NKL: unmargasthah sanmarge netavyo rdjieti dharmasastrad 
ity arthah. 


Sage A a SARI ea acta | 
Waa AScUrA ae ScUsea TR BAT UVM 


And he addressed him as unto a young lad ‘O, boy’ he, 
on his part, answered ‘Yes, Sir’ as unto a teacher. [25] 


These two ways of addressing are unusual according to the 
custom of the day. The boy was a Brahmana, and the king 
a Ksatriya and, therefore, these ways of addressing were not 


considered as having propriety in them. But, that way was adopted 
by the king purposefully. 


SU CoPAHTAMAISC ISMAILI | 
fafa siege: wagered Fa: 16 


Then, on account of excessive pride (in Svetaketu), the king 
entertained a thought (lit. doubt in his mind), ‘This one was 
not instructed by his father carefully!’ and asked (him) a 
question. [26] 


‘Titerally, with respect for the method of instruction. 


Saeishe fer fuat seret Afr wea 
ARSeey SMG STHIGeaHeAT 112011 


‘Have you been instructed by your father?! or not? Tell me 

this.” (This he did) since such a behaviour (as Svetaketu’s) 

is not seen in this world, on the part of one who is instructed. 
[27] 


'This (viz. pitra utaho— not joined, in Samdhi) is in accor- 
dance with SP: kalpadvayaspastatayai visanidhikaranam. 
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arg fuarfeccisita fee 4 cea Asse | 
cqeofisaty wag Ges Hi ae AKA 1zsI 


‘Yes, I have been instructed by my father. Why! do you not 
see my victory (in debate) among all your learned men (ie. 
Pandits)? Ask them, if you have any doubt (about my 
instruction).’ [28] 


This is the meaning of om in BU. 


Vea Us Bale GFA | 
TAH TAMMAKIOA WAPI: 12M 


Thus, at the words of the king that are stated (before), when 
(Svetaketu) admitted! (that he had received) instruction from 
the father, the king asked him five (following) questions in 
order. [29] 


Add, in his answer 0m’. 


BU 6.2.2 is under reference. 


safascista Agate Ieust Al WM: 
gen fasfadera taaciaaed: 13011 


(i) ‘Tell me, now that (lit. if) you have been instructed, how 
all people, (who) have a common death, proceed variously 
along different ways.’ [30] 


OA Hf SAA Act FT: | 
FO BU GAled VATE 13811 
(ii) ‘By what specific action do the people, who have a common 


death, proceed, some of them by one way and some others, 
by another?’ [31] 
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could + fader afitchRelkd A 
acu TM UM YA Maced WT Sf 32M 


(Svetaketu answered:) ‘I do not know what you have asked 
(lit. said); there has been no instruction imparted unto me, 
in this respect.’ (iii) ‘Have you known as to how the people 
once again come to this world?’, (the king asked). [32] 


Ua UA Aa: cal Vasa A ST: | 
esa sac 4 33 


‘(And) as to how, after having died, the people (return to 
life) and by such and such a cause, have you or have you 
not known that?’, thus asked, Svetaketu answered him again, 
‘No, (I do not know)’. [33] 


Tulaepgduelasey: Tal | 
Soret Tact stl Ber acer cera fees sen 


(iv) “Also, have you known how the world does not get fully 
filled when the ever large number of beings are moving (unto 
it) again and again?’ [34] 


id Glad US: Aas Ue dt oA: 
SAME ae vlaeat gecnen: el 
I YA THEM UGTA Gal: 
Waele Bal Ac AM Wage 13811 


(Thus) asked, (Svetaketu) answered; ‘No, (I do not know)’. 
Then the king asked him again (v) ‘Have you known as to 
what is the number of the offering, in order, in which waters 
are called men, [35] 
rise in the form of men and begin to speak?, tell me quickly, 
if you know this.’ [36] 
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ted afa cara are af cauiiadg | 
Gagesadl LI ade fesi FA: 131 
Gwe Saucy Gury Aosta | 
acu ofaad fear 4 acdicalyetads 135i 


To the king he said (in answer): ‘No, I do not know what 
you have said’. Then the king again asked the Brahmana, whose 
pride was subdued; [37] 
‘Have you known well about the path Devayana and/or 
Pitryana? or, have you known or not known the means to 
the access (to it)? Tell me.’ [38] 


This verse explains the meaning of the word pratipad ‘action 
towards securing (Devayana etc.)’ i.e. what becomes useful as 
a means. Read also BU yat krtvad (devayanam va panthanam) 
pratipadyante; cf. the following verse. 


Wasa Ucpcaculatieald: | 
ourase Vaumiesaad Eeaa AI uss 


In the words yat krtvd ... ‘i.e. by doing which’ the Sruti has 
respectfully explained the meaning of the word pratipad: it 
is just an action for securing the Devayana etc. [39] 


caArS Sa Al AHA APIeUsh =: | 
AVUALY AAG dea favtoud ivoll 


‘Do not think that this is my construct (or, imagination), since, 

in respect of the two paths also, we have heard a Mantra 

from a scer and that is being revealed (i.e. explained) to you.’ 
[40] 


2 Wad awd Tancdataat fated | 
fru ata Aces Ae asa: 1881 


‘I have heard (i.e. known about) two paths which are related 
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directly to the dwellers of the heaven (i.e. gods) and also 
of the manes; and these two are for men according to their 
eligibility.’ [41] 


This is Rgveda 10.88.15. 


ara Gals SSAA UMA | 
aaa Fea APT Vecal: PAN SPA 82 


Going by those two pats all this world attains (lo them): 
between the two worlds,! in accordance with its actions or 
knowledge, for experiencing the result? of the action. [42] 


IThis refers to the heaven and the earth. 
Singular form implies plural (jatav ekavacanam). 


CAGTMCAL ATA A AREA | 
yed Al Aa: Hea ATCATAHATRT aud sil 


(Svetaketu) said: ‘From the number (lit. group) of questions 
I have not known any one question, which you have asked 
me; therefore, do not ask me (any more)’. Having said this, 
he stood with his head lowered down. [43] 


This explains athainam ... (BU 6.2.3). 


BU 6.2.3 is under reference. 


eaRisras Bede THs Tq | 
qq Bvaaata alsa: use 


Having seen him with all his blemish washed MY) (and) with 
his pride subdued, the king invited him to stay! (with himself), 
saying, “Stay with me’. [44 


lyasatya is for vasatyartham as paraphrased in the next verse. 
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ad. Uses dares aaa 
SAE Vesa Uae Wa: Fra ew 


Disregarding his words, for invitation to stay, (Svetaketu), on 
account of shame and anger, rushed away (pra) to where his 
father Gautama stayed. [45] 


This explains and@drtya in BU text. 


gray fat ceca fae a: | 
ait alata ad Vatacfatied: ee 


Having approached his father he said to him, with anguish 
(lit. anger) with exasperation, ‘(Have you not) thus (declared 
to me) “Thus indeed (you have been fully instructed).”?’ (The 
words) contradict (what was said) carlier and (what the 
situalion is now) later. [46] 


This explains fait hovaca in BU. 


sciesectaa arplares FUR 
SIU rue aerR TAS Aad: 18911 


The word iti (in BU 6.2.3) refers to what was said (viz.) the 
series of questions asked by the king; the word (lit. utterance) 
kila is owing to the indirectness (in il); it is understood by 
inference. | [47] 


The falsehood in the father’s words, “You have been fully 
instructed’ is inferred from the son’s ignorance about what the 
king asked. This is ‘clarified’ in the following verses: The word 
vakovakya in the verse primarily means Tarka (as also 
prasnavacanasanutha-— NKL) and therefore the use of the words 
anumanad dhi tadgatih becomes imperative. 
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ecativaicvosteadiscaia esac | 
yulaeasery AHUds-aa: ssl! 


From the indication, viz. the insult inflicted (on the son) by 
the words of the king, is conveyed (lit. indicated), ‘I have 
been deceived (by you)’, since there would not have come 
any insult from (another person) to one (i.e. me, here) who 
was properly instructed (by you, as told by you then)’. [48] 


a aerate feficurd caat oT | 
Sates vata atsadiscsicadl Ala: 18811 


‘(Thus) having not (fully) instructed me, why did you tell me 
thus earlier: ‘O son, you are (now fully) instructed’? Therefore, 
_I feel that I have been deceived’, said the son. [49] 


mY cA Aatescisia se ace FA | 
Yom Hldcudisaraaa ATRIA Noll 


‘(Now) how do you say, you were not fully instructed (by 
me)? Tell me the reason (for your saying this)’, (said the 
father). Then (Svetaketu said in answer), ‘(The king) asked 
me five questions and then spoke to me in a way (that 
indicated:) (I have) not received (full) instruction.’ [50] 


Waka HAH acd Uieca A adala | 
Weadieistaacgve: al GAMA: X81 


(The father asked him), “What are those (five) questions, my 
son, which (ie. whose answers) you did not (know)?’ 
(Svetaketu), thus asked, told him the initial words of the 
questions, in brief. [51] 


IThis is the meaning of ima iti ha ... in BU 6.23. 


BU 6.2.4 is under reference. 
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AMAAAS aA faa ures UiAu: | 
a fe memos ferred caaridy eit 


(The father said:) ‘The king has asked you about the lore 
(which exists) elsewhere than in the knowledge of the 
Brahmanas; indeed, there is nothing of what is in the knowledge 
of a Brahmana, viz. that which is not known to you. [52] 


This is the meaning of sa hocdca ... in BU. 


gcudged Heal AM A gla asaad | 
TH UecoKdd Al <a Aled Fa Hai fe usu 


Thinking about it to himself, the father said to him: ‘It is 
not so’.! Do not therefore disbelieve in me. (Do not think) 
indeed, “All is not told to me”. [53] 


This explains tatha nah in BU. 

He meant: ‘Also, know that I have told you all that a Brahmana 
should be taught. You should not doubt about the instruction 
you have received.’ 

'Note the absence of Samdhi in (tathd) na iti. 


Sie wa TsuracdigarctioutaeH | 
qed A acca Stal da AU Tat vei 


‘Go quickly (pra) (with me), let us go there! for securing 
(that (or, his) lore; let us, on going, accept studentship under 
the king.’ [54] 


This means unto the king or, to his (capital) city (SP). 
UM dA Waa Ae dt UGH | 
Scag: Sal Sle: CAAA SATA TA ULI 
Gaya: A AcMy AAI SMAAK | 
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3 Meath BeUTsa!sy veil 
APY A UMA UY Ware & | 

Ot HH TASS U: HA alSacecast 1Woll 
ARTY Usis afta fee | 

Sida aXecagacMaAcs FA WASH 


‘May you go there yourself, I do not feel like going to him’, 
thus told by the son, out (of his sense) of shame, (the father) 
himself went to him. [55] 
He (i.e. the king), on his part (ca), rose up hastily in respect 
for him, and brought to him a seat (and) also caused water 
to be brought for effecting worship of him and washing of 
his feet. [56] 
Having received him respectfully, according to the custom, 
the king then said to him, ‘We wish to give you a boon, 
according to your choice, viz. that which you desire’. [57] 
For securing what he wished, the sage (i.c. Gautama) said 
to the king, ‘You have promised the boon for the fulfilment 


of my desire,/ even if that boon was not asked for by me’.” 


[58] 


This explains bhavan eva ... in BU 6.2.4. 

Ikamitarthasya is paraphrased as vidyalabhaya (NKL ms 
p. 802)! 

2Cf. SP and NKL: brahmanam svayam ahutya ydcamanam 
akiticanam ityddinyayas te ma bhitd iti (stcitam). (Mahabharata 
1ii,App.1.321.35), cf. Mahabharata ii. App. 1. 32(35). 


Seq UcMAasisa Haste <aAME Ud 1 
fe seinen ara Ui ACAARHISAT: KSI 


‘May you be truthful in this your promise, the promise which 
you have given me here (i.e. in this assembly). | Give me those 
words, in the form of questions, which you had spoken to 
my son.’ [59] 
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‘These insistent words of the father imply the king’s possible 
reply, ‘My promise ever stands’. 
2This implies ‘the answers to them’. 


BU 6.2.5 is under reference. 


tity dara cafsata aX aa: | 
easqd aC: Fadl cenit ene 


And then the king said to him in the words daivesu “8h 


‘This boon is known (lit. established) as one among the gifts 
by the gods (to men), therefore, choose a boon of men’. [60] 


[This refers to the word daivesu in BU 6.2.6. 


BU 6.2.6 is under reference. 


4 fe Faem ea: mets fasta | 
Aacdad Sled AMEX: 1168 Ut 


‘Indeed a person, who is learned (vijdnat), should not ask 
of a human being for a boon of a divine gift. It is only proper 
to give what is a human boon and also to receive (that) from 
a human being.’ | [61] 


BU 6.2.7 is under reference. 


qAaEcua dda Uatecat HMA | 
fasiaa Weare) wae FAIRRRTA 1e&21 


(Gautama said), I have indeed all that, viz. whichever human 
gift you wish to give ‘me (and) it is already known by me; 
(this is Row to (lit. by) you also from other means of 
knowing. | [62] 


144° SureSvara’s Vartika on Khila Kanda with Half-Verse Index 


‘This is for pramantara which is paraphrased by SP as 
aptavakyadi. In all probability, pramd stands for pramana. 


44 aemsate FOUR oiged Fa | 
KAA OR Hel doa aecaal AA 163i 


‘I do not have to ask for that which I have in plenty. Therefore, 
may that divine boon be given to me, since I do not have 
il. [63] 


FeRAM deaaqey Aa: | 


A UOUsaaecs Sel Ucas A: ofa esi 


‘Do not be a misery giver owing to attachment (lobhatah) 
to that ample, endless, immeasurable divine wealth after you 
have been a (liberal) giver.’ [64] 


ad OX 4 dard scored a ¢ feo | 
gid <:Racanaediseaaaret TA Ne Ul 


(The king) became grief-stricken (as he was) unable to grant 
to the Brahmana the boon of a divine gift and also to displease 
(lit. discard) him; nevertheless (he said) to him, ‘Wish (for 
this boon) in a proper way.!’ [65] 


ltirtha means according to the customary mode regarding one’s 
approach to a preceptor. 


cas fae cute areata ars: | 
Udisckdegcsa AM feat camIeafe e8i1 


Since the tradition’ is that a lore is to be taught (lit. given) 
by one who is a preceptor” and not by one who is not a 
preceptor; therefore, you should obtain this lore from me, 
in the customary way. [66] 
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ISo it is heard from old. 
This is for tirtha. Refer to Ydjravalkyasmrti 1.28 where six 
types of teachers are stated. 


BU 6.28 is under reference. 


eae cake: Asa Usiescaetfa | 
aaa WRT Sosa UdeTa: 116911 


(Gautama), thus reminded by the king of the Sastra, said to 
him: ‘I am approaching you, (O preceptor)’. (Thus he did) 
since the higher born approached the lower born only uttering 
(i.e. with) these or such words.! [67] 


‘The higher and the lower refer to the ‘higher and the lower 
castes. “Only uttering (i.e. with these (or such) words)’ in this 
case means the Brahmana sage should not take in his hands 
sacrificial fuel etc. as was customary. (Cf. Taittiriya Aranyaka 
2.11) 


GF GOGARUA AAAS F | 
sunita f& dedatoftahaecere a: esi 


By merely stating about (his) approach (upayanakirtyaiva), he 
stayed (with the king) as (his) student. He did not do anything 
else than saying; ‘I approach (you)’. [68] 


Te TAHA Ts UReTae | 
SHO THe aa a sltaerya: Wes 


Then the king, wishing himself not to have any blemish, ! 
re ucSted him (for forgiving), in the words ‘Do not do so 
[69] 


‘Tt literally means an offence. An alternative translation could 
be: “... king, avoiding himself (to be) one who has committed 
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an offence....” 


a Ascsat Acada aa foe: | 
TAU BM ARAMA: Iol| 


‘Please do not consider me as offending, since your elders 
(or forefathers) did not consider (themselves) as offending 
(towards my elders). So also do you (not consider yourselves 
as offending me.)’ [70] 


cacdialta: Ua fasta fe paras | 
aM HEM Tea Taree seca 19811 
(He continued (to say:) ‘Before my imparting (lit. giving this) 


lo you, this excellent! lore did not (ever) abide in any 
Brahmana; yes, not even in Brhaspati himself (saksat)’. [71] 


This is for sddhvi, though it may merely mean ‘good’. 
Va TEA ¢ ci AFUIEAaTSeHOST | 
Weareutd GHA: Hl arc Me FA: 2l 


‘I shall impart this unto you, without any hitch (qjasa), the 
one which was kept (gupta) from (the Brahmanas);! who can 


stop him who is imparting this instruction to a Brahmana’? 
[72] 


1Cf, verse 71 above. 


BU 6.2.9 is under reference. 


Bela PHASE Healeciicctany | 
FARMS ACU WM aigad PA: 1931 


(Now) let it be said as to why the order (of the answers 
to the king’s questions) has been set aside (lit. broken) in 
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the words asau ...;' (the answer is:) ‘The order is set aside, 
since there is prominence of (the answer to) the fourth 
question’. ! [73] 


This refers to verse 35 above and also to the discussion on 
this point occurring in BUB at the beginning of this Brahmana. 
IBU 6.2.9: asau vai loko’gnina .... 


SUA ACASaI AA AAS AAT | 
Reaca ari A acale PAE: 198i! 


The order of the (answers to the questions) has been set 
aside by the Sruti, since origination depends on that (viz. what 
is said in the fourth question), so also sustenance depends 
on origination and merger (lit. departure) on sustenance. [74] 


This supplies the reason for bhidyate kramah in the preceding 
verse. 


SCASHOY HHCY TAeaatd AWRAZ | 
aenean eiteaa ceric Now 


The word asau is for that world (dyauh), (for it is) in the 
distance; so also the word /oka (is used) since it is scen (from 
the verb root /ok ‘to see’) by means of sacrificial fuel, smoke 
etc.!. [75] 


Now follows the discussion of the answers in BU. 
This refers to cinders, sparks etc. 


ages: TAT Cla aeacoaa: | 
Ud AMCAAMSE eer ee: HOE | 
The word vai is for the remembrance (of what is commonly 


known) and the word agni, for ils result (parinama);* since 
ahavaniya* Agni has stayed (in this world) as the form of 
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heavenly fire. 3 [76] 


! narinamatah is used for parindmatvatah. 
This is the principal fire in a sacrifice, this is Agni’s earthly 
existence. 


AIAURUTAISaAE AeAReAPHU: | 
FAAUPH SA UACIRIGAA: 11 
This is the result of apurva,! pertaining to the ritual called 
Agnihotra. This introductory reference in BU to the heavenly 
world is to be understood in relation to the origin of a man. 
[77] 


lFor apurva, refer to note 2 on verse 15 above. SP understands 
utkranti etc. by dyulokopakrama. 


Hecunieaea ui fata: aie | 
Gas sSelaeuesl Acul CUETAASSS 19s 


That (particular) appearance of the two dhutis of Agnihotra ! 

ritual which was stated formerly is now explained here by 

the Sruli so as to prescribe (that) viewing? without difficulty.° 
[78] 


‘Cf. SP: karimapurvaparinamo jagat ity ahutyoh stutyatvena 
uktam (purvatra i.e. agnihotradhikare). 

2This points out the significance of asau, viz. tad eva jagat 
(iti drstih). This justifies the dhavaniya etc. as Agnikarya; i.e. 
apurvaparinama as understood in the preceding verse. 

SThat is, smoothly (aijasa). 


FEMA Alea A ales: | 
alieduleourase faegid Hes 18 il 


*The Sruti has clearly stated extensively about dhavaniya etc. 
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in the spheres of the body, of the sacrifice, of the world and 
of the gods.! [79] 


'God here means one who superintends over the subtle form 
of organs and bodies. 


we seateistacatatd fafa | 
sfecaiacay dat ahateqnlas soll 
aes ore 
Ort Haaruleraxecdda A 158 l 


One should think that the dhavaniya fire of this world is that | 
Agni; so also in the case of Aditya and others should one 
hold that they are the sacrificial fuel etc.} [80] 
(The word) samidh is (based) on the~act of enkindling, so 
also are the words bhanu, rasmi and dhitma coming from 
the samidh;? in the same way, arcis also is from ahan.} [81] 


ltn the entire verse, the different effects of one cause are 
identified with it. 

2All these words refer to act of enkindling. This is how the 
Brahmana relates these words to the meaning at the base. 


Qedcared fesiswe: atate oT: | 
HAAR BAA ASeTaT: | 
cH” feed stfecaateerst: 15211 


Further, owing to their coolness, the (cardinal) quarters are 
cinders; indecd they are the samidh itself, since they are the 
effects (of the same). As the flame (is the cause of) the 
(becoming) of cinders, so do the rays have bhanu as their 
cause, and these quarters are dependent on! the samidh (in 
the form of) Aditya. [82] 


Verses 81-82 explain why one has to understand fire and the 
things related to the fire to be, in reality, Aditya. 
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As in verse 81 we understand diutma etc. to be the effects 
(parinamas) of samidh, so should we understand here rasmi etc. ° 
to be the parinama of Aditya. 

IThat is, caused by. Read SP: rasmydadinam ddityavikaratvat 
tadasrayatvat tesu dhuwmadidrstih karya. 


HarctleakdslelaucaHeda: | 
facains sia sadtaaal ae’ 53 


In the same way, the subordinate quarters are to be known 

as small sparks, for the reason that they are scattered yanousl): 

Into that fire described above (do gods make their offerings). ! 
[83] 


ISP states devd juhuvatiti Sesah. 


FUANeA Y eal: TARASEACAM AAT: 
GMINA GA <U: PASAT: 5811 


And those gods, thirty-three! in number, who belong to the 
various levels, viz. those related to the body etc., are to be 
known as the Hotr priests at different (levels), in accordance 
with the knowledge about their activities. [84] 


'These are eight Vasus, eleven Rudras, twelve Adityas, Indra 
and Prajapali. These are subdivided as supported in adhyatma, 
adhibhitta and (adhidaivika cf. verse 79 above) and they become 
the Hotrs in the body of a sacrificer in accordance with his 
different actions in the sacrifice and thus they represent his 
pranas, viz. vac and other sense-organs. 


cay A GAM WepaPHMT | 
aK: ORT qaaTCuhAy Texel 


As they were in the form of different Hotrs in the initial 
(ritual) act, so are they in the later levels (i.e. subsequent 
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rilual actions), which are their outcome (or modifications). 
[85] 


uttarabhutmis refer to the initial sacrificer’s subsequent lives 
which are the effects of the acts in every later life. 


Seca: UROTHISaaAISTarHcatY | 
TY HeReIcaegal Asha AA SE 


The effects of two dhutis is this energy, the essence, and also 
the aptirva and, that (viz. effect), has only Sraddha as its cause, 
(that is why) it is named as Sraddha. [86] 


CURaCUSd: AA TSI AAaciia | 
ceatate: duit caydstqaa: svi 


And also (it is said in the Sruti) that Soma is the king of 
that offering, because it (ic. Soma) has growth but not an 
origin,! for it was never born (of anything else). [87] 


lThe reason for this statement is that Soma is already in 
existence as the cause of the growth of one’s body after it reaches 
the heaven, in the lunar orb. 


akha: afiatacu: wal aaie oud | 
qa atHle cea Hel Selt kaa: ss 


The heaven (is) the fire, Aditya (is) the sacrificial fuel, and 
Sraddha is offered into that; (indeed) gods make their offerings 
(of Sraddha) when the sun, the sacrificial fuel, is blazing. [88] 


In verses 80-88, there was the discussion of the first way of 
metaphorically looking at the Agnihotra in its elaborate form. 
Now, there will be the discussion of the second metaphorical 
explanation of Agnihotra from verse 97cd. Verses between 89 
and 97ab are some general observations regarding the 
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metaphorical explanations. 


FU: FEMA Aecaelaateaa: 15811 
WER AG: AEslel: PRMCAH: | 
aca ea ferstea smu: seseneda: soll 


The wise ones have used the word sraddhd@ on the basis of 
(its derivation) from the verb root sri ‘to resort to, or, the 
verb root srat-dha ‘to support’. | [89] 
Waters are called Sraddha,! since they are resorted to and 
they lend support, and (thus) they are (also) of the nature 
of the cause—on the basis of the indication by the words 
bhittvapah and therefore waters are known by the name 
Sraddha. : [90] 


Verses 89-90 are Brahmanical explanations of the name Sraddha 


for waters. 
Cf. Taittiriya Samhita 1.4.8.1. The verb root srat-dhd has 
the scnse of dharana. 


srepse cRuMedaaaca siatacota | 
ceAleataca: GA: AMT SATA FA: S81 


Waters, pulled (lit. attracted, ic. drawn) by the rays, become 
steady in Aditya. Therefore, Soma which abides in the Sun, 
has waxed again! though it has waned. [91] 


IThis waxing of Soma, who had waned, is called its birth 
from dhuti. — 


ORT eal aa: ilcigeda ASFaE: | 
Faledie AACA Aa: WEA Seu I82I 


Since Soma is the effect (lit. modification) of waters, therefore, 
it (i.e. Soma) is of cool rays,! it is described as full of waters; 
indeed, in the scriptures, the birth of Soma is said to be from 
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the offering with Sraddha.? [92] 


This is to refute the opinion that Soma is born (only) of Tejas. 
And this offers the reason for the argument in the preceding 
verse (NKL ms p.826). 

[This points to the direct perceptibility of Soma. 

2Suresvara does not oppose the origin of Soma from Tejas 
also, for sraddhahuti indicates that. 


HARA GHA CIS MAGA: | 
GaasHeaRa Ye: MEAT Sele: 113311 


The cinders (of the above-said fire) are the moon and, after 
the offering is made into that fire,’ there is the origin of 
Soma; thus is the difference between Soma and the moon 
explained by the scripture. [93] 


In common parlance, Soma and Candramas are understood 
as synonymous, but there is a basic difference between them, 
as scripture has shown. 

Also, the argument proceeds against those who stand on the 
Sruti candramd atigarah. The argument is according to SP: 
karakabhiitas candramda phalabhiitah somah. 

l'This refers to the heavenly fire. 


AGH Wsei taeg agg felt fe a: | 
AAR Hse Val aki BAA A 4: ssi 


The moon is the brilliant orb and it is compared with mica; 
but, the moon is white in the orb! and it waxes and wanes 
also. [94] 


SP notes that Soma is comparable to a creeper which also 
grows and withers (i.e. it wanes.) Also, it is meant that the 
Sruti statement evam enans tatra bhaksayanti does not refer to 
the moon’s orb, since only the tanmdtra is not bhogya ‘an object 
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of enjoyment’ (in contrast with the Soma plant, cf. BUBV 2.1.57). 
lThis has, according to SP, reference to the Purusa in the 
moon. 


Sou: UX Mlecureaerays: AHA: | 
aifcursarstheate Sa daca FAM Usui 
Gaa-GHeReHIge: GARE | 
SMVaehtAa aay aa sia Aa: use 
fal a eines cement ae: | 


The Sruti has held that Candramas ‘moon’ is beyond Aditya 
‘the sun’ and Soma is below (not beyond Aditya); therefore, 
the Sruti said in the words ddiyat candram and also naite 
samvatsaram. [95] 
Therefrom is understood the difference between Soma and 
Candramas; but, considering them as belonging to the same 
region, they are held as identical and the Sruti has said esa 


somaht. [96] 
And (yet), in respect of their properties, they are diferent 
therefore, the Sruti has expressed itself in two ways. ! [97ab] 


Verse 95 points out the difference between Soma and 
Candramas on the basis of the Sruti, viz. CU 5.10.2: (referring 
to Devayana) madsebhyah sanivatsaram. samvatsardd adityam 
ddityac candramasam and 4: (referring to Pitryana) masebhyah 
pitrlokam. pitrlokad akasam. akasac candramasam. esa somo raja. 
The first points out that the Jivas who go by the Devayana 
path proceed thus: Samvatsara — Aditya — Candra. As against 
this, those who go by the Pitryana proceed thus: (They do not 
go to Samvatsara) Months — Pitryana ~ Candra — Soma, the 
king. This leads to the difference: Candra is beyond Aditya 
whereas Soma is below the same. 

SP. has supplied the Sruti passages which are cited in the 
note under the preceding verse. This justifies the non-diffcrence 
between Soma and Candramas that are already described as 
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different. Read SP: svartipabhede saty eva desabhedena pitrlokac 
candram esa somo rajety abhedasrutih somasya mandalasthatvad 
desantarabhavad ity arthah. 

[The two passages quoted above are meant. 


BU 6.2.10 is under reference. 


UIASPaRid BA: AAcAacae: TAa: Vl 
dace afte fe asirucy qAeTd | 


CASI AgMisaataedsa A ssi 
UMFAAATAS ART: TSU: | 


fofarrccterararurceaiera: eae ISSU 
a sel carat 2arcaratean: UT | 
GET GHACHITAMPSRAAMY BAS Zool 


Parjanya is to be known as Agni and Samvatsara is known 
as the sacrificial fuel,! [97cd] 
because Parjanya is active (lit. enkindled) when the Samvatsara 
is enkindled. Smoke is the clouds on account of their similarity 
in appearance; in the same way, lightning is the flame. [98] 
Lightning is cinders of the fire in the form of Parjanya, since 
(both) become cool (or extinguished) and are round in shape.” 

Thunders are sparks owing only to their similarity in respect 
of being scatterd. [99] 
In that fire do the gods, who are mentioned above,? make 
their offering of Soma and from that‘ is the origin of showers. 
Therefore, that? also is poured into that fire. [100] 


ln samit samwvatsarah, there is kramabheda. 

2 <antivartulatah is for santitah vartulatvatas ca; cf. Santatva- 
vartulatvabhyam in verse 103 below. 

3Cf. verse 88 above. 

‘The gods’ act of pouring Soma into fire. 

>Namely, vrsti. 
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BU 62.11 is under reference. 


cienisunatasa: ofrat aaeoud | 
yiyoul fe afteisd afaea fafadan 08 


This world is to be known as fire. (And) the earth is called 
the sacrificial fuel; the earth is understood as the sacrificial 
fuel, since this fire is enkindled by the earth. [101] 


This is yet another way of considering loka and prthivi as 
Agni and samidh. 


SARA Ua Aaa 

Uae: Rl eSATTITASAITT 11 0211 
WMedeaaietcarai facniyaacad: | 

Fara THAT: TaKaRa an Rosi 


Smoke is Agni, since it rises from that; in the same way is 
the night the flame (of that). They have called night the shadow 
of the earth and similarly the moon is cinders, [102] 
because of its coolness (or, extinction) and roundness (of shape) 
and owing to its similarity with sparks. The constellations (also) 
re! sparks. (The Statement) fasmin ... is (to be understood) 
as before.” [103] 


Isyuh is for santi. 
2That is, as in: the instances considered before. 


HAY THAN Tea SAA | 


The origin of food is from that! and that (food) is offered 
in the fire in- the form of man. [104ab] 


BU 62.12 is under reference. 


Gasistakla SUal oUt AeA AceAaT 11k oil 
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Purusa is to be considered (lit. worshipped) as Agni and his 
open mouth is taken (lit. known) as the sacrificial fuel. [104cd] 


our He fe calfteta: son tetera: | 
dahatsiteacaefaatata waa gol 


Since in (his) open mouth there 1s his lustre, | his vital breath 
is smoke for it rises from his mouth. And because the lustre 
of man is caused by Vac ‘power of speech’,* therefore Vac 
is called the flame. [105] 


2 


IThis refers to his being famed by his speech and learning. 
2That is, it manifests the same. 


React yRaPaaHR: AAHA F | 
facoiery gfe. sei dea faaaditee: goal 
aa ele carat dual VaaKa: | 


The eyes! are cinders, since they exist like cinders” and the 
ears* are to be known as sparks, since they are in the state 


of being scattered. [106] 
In that fire, they (the gods) pour food; from (that) fire, there 
is the origin of semen. [107ab] — 


1The word eyes is for eye in the singular. 

2This refers to the cooling down and being the substratum 
of lustre (i.e. fame). 

3The word ears is for ear in the singular. 


BU 6.2.13 is under reference. 


Oiteakta SA GueIea AAAs Roll 
Tere elves! eA AEA: | 
SRIIaacaaA Raa: LOSI 
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A woman is to be known as fire and also her sexual organ 
(is to be known as) sacrificial fuel, [107cd] 
since there is enkindling (of the fire) through her sexual organ. 
The hair (on her sexual organ) are smoke; her sexual organ 
is the flame owing to its similarity of colour. [108] 


Sed: Hila UH ASARKACAHMA: | 
faceless: acter: afttencdmsda: 808i 


And, that a man, full of desire, puts (semen drops) into (the 
sexual organ) they are cinders, because they are similar.' The 
moments of happiness are sparks, since they have mo- 
mentariness. [109] 


lIn that they culminate into extinction (or, cool down). 


tal selt carat earaieguetin: | 
USAT] BSAA: VRG: PAACHAH 11% Voll 


There, in that fire, do the gods, who have the form of the 
organs, pour semen; and from that fifth offering (i.e. pouring) 
is this Purusa born. [110] 


Verses 101-110 describe the cohabitation of a man and a 
woman as similar to Agni’s union with the sacrificial fuel, which 
is the act of sacrifice. Thus, based on religious union, that of 
man and woman and the consequent begetting of a son are 
looked -upon as a holy act. 

Also this is the answer to the fourth question that was asked 
by the king. 


maectacHa GG: We: GEOR 
West: UTHISUAa Goa as: kek 


Waters have thus, in the way described, attained the nature 
of modification, viz. manhood. This modificaton (or mani- 
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festation) is produced thus by the heating by the five fires 
(mentioned so far). [111] 


CH: GEA: acta Alt Alera: | 
sata: goath: vera: geareal Hated fe 1122 2H 


Therefore waters, having (earlier) a subtle form, attain to 
grossness through heating; thus, (being) cooked by five fires, 
they become known by the name Purusa. [112] 


BU 6.2.14 is under reference. 


Ceara Ha aeei Stacy Rica: 1128 31 


Therefore, do rtviks, take him, the dear relation (lit. brother), 
who is dead, for the fire.! [113] 


This refers to the funeral of the worldly sacrificer. It 1s 
explained in the following verses. 

That is, to be offered into the fire, ie. agnaye should stand 
for (smasane) agnau (hotum) dagdhum. 


Qatar: see aeateny | 
TIMP Aad SA A Hera eel 


As the sacrificial fuel etc. of the ahavaniya fire is known, 
so also, all this is to be known in the case of the usual fire, 
that is used in the- cremation ground; (a new fire)’ is not 
imagined. [114] 


[This is on the basis of BUB. There is not any idea of drsti 
as in the previous portion of the Brahmana. 


sae Wea Baied | 
Aas salt acaecorecs fae: | 
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Mets WA: FAKARALCSA A 18 8M 


For completing the final Samskara (of the deceased sacrificer), 
the rtviks offer the man into that fire (which is enkindled) 
according to the procedure prescribed (in the Pitrmedha section 
of the Grhyasitra); from that offering (of his body) is (then) 
born a human being with a brilliant form.+ [115] 


This is the result of the Sattvika portion in the dead 
sacrificer’s body. It is the sattva that makes the form brilliant 
(bhasvara). 


ted Wad Lafsal Geaa area 1k eal 


The Rajasa and the Sattvika forms (of the sacrificer’s body) 
are described elsewhere. [116] 


This is to point out specifically the brilliant form mentioned 
in the preceding verse. 


SasParaistana cai ala vfaaecae | 
Sd Mim GAAP ata: GAacda: 11k LI 


From here, ic. from that fire, this one (the deceased 


sacrificer) assumes the form of his own origin?—such is the 
supposition (among the people of) this world that (i.e. after 
the burning in the funeral fire, there is then this) origin (of 
the body) from fires. [117] 


IThis refers to the funeral fire. 
2This refers to the subtle form from which the sacrificer’s 
gross (i.e. worldly) body had originated. 


GoaeuMeMaa GAA SHA aiferts | 
Micka Arcdoul Garale|ed: ees 
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Thus is told (i.e. described) the origin (lit. birth) of one, called 
Purusa, when the fifth offering is offered and now is to be 
described his movement in the different directions, with 
reference to north and the south. [118] 


BU 6.2.15 is under reference. 


aU WaUsit Sd Ga 
faacta: aaraira serdest FESTA: 1188S 


They (i.e. the learned), who have known this, viz. the thus 
produced (i.e. originated) jriana 1 pertaining to five fires, reach 7 
the flame; because there is a mention of many (persons), ° 
only the twice-born (i.e. the first three castes)“ are meant. 

[119] 


IThis refers to the knowledge of the five fires which are 
discussed earlier. 

2This refers to the arciradi marga, i.e. udarimarga— cf. verse 
118 above. 

3That is, the use of te, a form in the plural. 

4 dvijdtayah is a plural form, it shows that it does not refer 
only to the Brahmanas. 


seuktdutacra ater -upecta: | 
ae & faquhaed duarcucsad: Nk oll 


The origin, the sustenance and the final merger of a man 
are caused only by the fires mentioned earlier (i.e. the five 
fires). Those who have known thus become the flame,! being 
devoted to the Atman.? [120] 


IThat is, attain to the flame etc. and finally to (oneness with) 
the Brahman. . 

2This refers to those sacrificers who have ever thought that, 
by worshipping the five fires, they would attain the nature of 
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(ie. oneness with) the Atman. 


emipad UA MARUI Bae | 

SRV Slt Jelea FA GM VSTA 118211 
UaeMaaiae JEeA FA ATA | 
TRUM A Vel AMAT 1122211 
ARTE FA WEN Sada foe | 
cara faisokae: 823! 
GHeculy UsUey UACU-UA Ara: | 

aay Uda We STV faarerrd 1g 2vii 

a 4 va facktia ule a afer ye: | 
SASSI “UE Aaa FASTA 1k 2Uil 


They, who had done (in their life) sacrificial and charitable 
acts! and also those who are other than the inhabitants of 
villages (and towns) and those, mentioned as (dwelling in the) 
forest—(but the celebates are not meant) since there is a 
separate mention of them— [121] 
here (in this context), sacrificial performances, making gifts 
and performing penances are to be understood in the case 
of a mendicant” in the same way as in the case of a 
householder; but (ca) there is no inclusion of the celebates, 
because of their stay with (i.e dependence on) householders 
and/or preceptors. [122] 
Here,? in respect of this lore,’ the forest-dwellers and the 
villagers are not to be reckoned; since there is only a statement 
(of dvijatis in general), there should not be included any 
particular (or, specific) individuals.° [123] 
Where, however, there is a possibility that there can be 
elsewhere (i.e. among the householders) one who has faith 
(in the worship of) truth and is himself truthful, the mendicants 
also are to be included, because there is a mention of them 
by the specifying word aranya. [124] 
Or, in the words te ya evam viduh, there is mention made 
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of (only) the householders; (even then) the (inclusion) of a 
dweller in a forest is reasonably possible on account of their 
relation to the fire. [125] 


These verses refer to those who are intended as eligible to 
secure the knowledge of the five fires and through that oneness 
with the Brahman. 

Cf, Kullika on Manusmrti 4.126: istam antarvedi yajnadikarma 
purtam tato ’nyat puskariniktipa praparamadi (nirmanam). 

This is a reference to the vanaprasthas ‘those who have taken 
to a forester’s life’, ic. ‘who stay away from human dwellings’. 

3This refers to the topic of five fires, so far discussed. 

‘That is, the lore regarding worship of five fires. 

’That means: this refers only to householders. 


4 aPaeratecanedesciterad | 
TMH WERK: USsaPatatasyra: eer 


And here it is not accepted that (the ETE with 
Agnihotra) is only, in the case of such a knower,! because 
this seeing (viz. possessing the knowledge of five fires) is 
mentioned in a general way and understood from the word 
patcagni by indication. [126] 


IThis refers to the wise ones mentioned above. 


Fameaacarnan Haat We: | 
act foe fe fad <agdrea oufcatasa: 11% 2011 
sor fee ater seal setae 1182511 


On account of his abandoning the various means (for the 
allainment of) the three worlds, there is no inclusion of a 
Samnyasin! also, because this lore pertains to the gods (ice. 
godly gifts of) wealth and because they have risen above that 
wealth. [127] 
This is so, because they ask a question, “What shall we do 
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with offspring?’ [128] 


Why they abandon the three worlds, i.e. the pleasures in them, 
is explained in verse 128. | 
1 Non-performance of a ritual is prescribed for a person. 


USA asaagloal Weta Aad | 
ASH WeCaraA AKAM TET 828i 


Here, (we should understand) everywhere that the movement 
is to be in conformity with the knowledge of the five fires, 
since the movement is also mentioned from this,! and the 
statement is not to be taken in another sense. [129] 


1cf, Visnupurana 2.8.92abc and 94d: 
astasitisahasranam rsinam urdhvaretasam / 
uttarenaryanmah panthas te ’mrtatvan hi bhejire // 
[The text quoted here is from BUB. But Visnupurdna reads 
muninam for rsinam and udakpanthanam aryamnah for uttare- 
naryammnah.] 


SAMUS WHcacaeA Act: | 
SHaweea We Satara FEA 118301 


Since there is here under reference worship of the god and 
so also the movement (or, the departure), the word arcis is 
to be understood here in the sense only of a god. [130] 


spadaduencd yturecactendy | 
aad Aaa GareisaqIsue 11232 
Jed ead Al Aahauter Ra cat | 
Hevasaa Akane aaa: 18 321 
TASTING AISA AA TAM 
Ucualecateys WasecateMsAaes 11% 33 
ABM PIA: TASPAMEATATTAT | 
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SaAMVSMIAHleAdataeeya 1k 38ll 


Later after having obtained oneness with the god of the flame 
(arcis), the householders (etc.) become one with the god of 
the day—thus this relation continues everywhere in the relevant 
text. [131] 
If a god is not understood here by the words arcis etc., it 
is that the Sruti statement anyatra mrteh about the movement 
(of the departed) would be without any meaning. [132] 
(And) what is heard in the Smrti as the desire of Bhisma 
(to die) when there is the movement (of the sun) towards 
the north is (only) for establishing his truthfulness in speech; 
(in the case) of Santanu! also, it should be thus understood 
(lit. seen). [133] 
Otherwise,” there would result the loss of what has been done? 
and the acceptance of (a result) of what is not done. Therefore, 
accepting (the sense of a) god (i.e. as the becoming the god 
of arcis etc.) means that arcis is but the god. [134] 


IThis refers to Santanu’s boon to his son Bhisma that he 
would die only at his own will. 

it means: if arcis etc. were not accepted as gods. 

3This refers to the performance of sacrificial rituals. 


aentafael kr sfc | 
PH Sac Ua AKoa UiRa Acdey 112% 3uil 


Therefore, the wise ones! who know thus, becoming (lit. going 
to) (each) god of arcis etc., altain to that status of Virifica.? 


[135] 


'They are sacrificers who have knowledge about rituals. 
“That is, they become one with the god Virifica. 
VEMAKdacaed: Acad Hal AAltec: | 
Sue sfenaiatacd WHaccud: 1k Sel 
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Therefore, those, who have faith (in this), performing penances 
and, with their mind well-composed, worship the truth, the 
Brahman (even) outside the village (etc.), become (one with) 
the flame (etc.). [136] 


FM: TUAAAea Us TaAH: | 
GUAM: TU AM A — Tasso 


Or, they attain to the abode of the Brahman! by the 
performances of their (own) duties in keeping with the orders 
of their life (asrama); so also do they attain to pie abode 
of the Brahman—thus is the instruction in the Smrti.? [137] 


IThis refers to what is mentioned as the truth, the Brahman, 
in the preceding verse and is the same as the Sutratman. 
2Manusmrti 6.96. 


ddiseeadi Ura Bras ae: PAM | 
WHR dl Aled GAIA 118 3511 
adi A ddl Ulead cacielyasayg | 
Rae ten in See Sil 
FEM FAM BSC) AR: yaad: 

ater ih Ascii Aaa Boll 
ad ay aeciey cae: Ue: FAI: 

Maa: GH We Taeay Tea: men 


Thence they attain to the godhead of ahan, then, in sequential 
order, the half of a month, and then the two half-years (lit. 
six months together) which are characterized by the northward 
movement (of the sun); [138] 
thence to such a god as has the awareness of belonging to 
the region of gods, then to Aditya-(loka) and from (that loka 
of) Aditya to that of lightning— [139] 
Then is created by the Brahman a man from his mind. He 
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(ic. that man) having approached from the region of the 
Brahman takes (the departed onc) to the regions! of the 
Brahman and later to the worlds of lightning. [140] 
Then those? (many men, i.e. departed sacrificers), looking 
brilliant in the worlds of the Brahman, (stay there) for years; 
here the years are to be taken to have the magnitude of the 
days of the Brahman; this is, on the basis of a Sruti about 
the same. [141] 


‘The plural indicates the wideness of them. 
This refers to the many departed men, who are thus brought 
by the man born from the mind of the Brahman. 


Titec aaysaouaa FSULAA | 
quitcoubene a ouvEy asa 282i 


(This use of) the word bahu is in view of (the three states,) 
viz. similarity in appearance, sameness of the abode and being 
just one; or, this word bahu is owing to the difference between 
collected form and severality of forms (samastivyasti). [142] 


There are offered two alternative explanations of the preceding 
verse. 


Hatt FAC UaeaceaH | 

MCC aac fe HBA 1831 
There is no return (or, rebirth) of them till when there is 
a complete merger (of them) into elements. Indeed the state 


of complete merger into elements is spoken of as immortality. 
[143] 


Upicruseecadale A seein: | 
qeucd J faded et SArTM: 1k Vv 


Or, since there has arisen (in them) the knowledge of their 
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oneness with the Atman, they do not return (to this world) 
from the world of the Brahman,! as those who go by the 
path beginning with smoke (do). [144] 


IThis refers to Hiranyagarbha, Virai. 


gH WAanadicurecy faeternd | 
HAA HUSA CaracaTaRM gsi 
equ: GAA Fea Ucsewisad: | 


Since there is a specification in the words imam madanavam 
avartam ...; therefore, they (i.e. the sacrificers’ Jivas) do not 
return in (i.e. during) the period of this creation (kalpa) I. 
but (this is not so) in other (i.e. subsequent) creations, since 
there is no prohibiting statement (regarding their return in 


them). [145] 
(So far), the path called Devayana is thus briefly and carefully 
(yatna) explained.” [146ab] 


1This explains the sentence tesdm ... where there is stress 
on the word imam (kalpam). 
This refers to the BU proposition: atha ye yajriena .... 


BU 6.2.16 is under reference. 


SORCMe MGA AEAIKTAISTAT 118 BEI 


Now there begins properly the explanation of the path called 
Pitryana. | [146cd] 


This is the purport of the following verses. 


ediesiteldd USY. Us Galast: | 
WMaoaied aaa Aeaene AA eso 
PWsHeHsedacdae afaatead: | 

Wak THAea THsita TARA: 1eesil 
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Taal fae 
aera: fageie fe ext aa axa | 
fageiared a aed Ulecud fear 1288 


Now those. good twice-borns,! who win the worlds by the 


performance(s) of sacrifice(s) wherein their knowing about (the 
real nature of) gods etc.” is lacking and who, by making gifts 
such as (that of) a good land etc., win different lokas; [147] 
or, the ignorant ones, who have by penances washed off (their) 
entire sins,? go to smoke, when they are dead, from smoke, 
which is full of darkness,* they go to the night; [148] 
from the night to the second half of the month (and thence) 
lo the god of the period of the movement of the sun to the 
south; from those months to the world of the manes, where 
indeed the manes rest (lit. sleep); and from the world of the 
manes they move to the moon as the food of the gods.° [149] 


lThis refers to three castes as already understood in verse 
119 above. 

*This refers to their ignorance about reality or the Brahman. 

3Ch a Smrti statement: tapasd kalmasam hanti, cp. Manusmrti 
12.104 where kilbisam is read for kalmasam. 

4Or alternatively: ‘tamasvinah is further in addition to 
avipascitah and hence: the translation: ... are dead and, from 
smoke they, full of ignorance (lit. darkness), go. to the night; 

This refers to the months which are the period for the sun’s 
movement to the south. 

6This whole, viz. verses 147-149, is the description’ of the 
dhtimadhimarga mentioned in verse 144 above. 


ag WMA A A Ueda Seen: | 
HAPS CUM ACY [LUCUTLY aad WRAoll 
Since, after having attained to the moon, i.e. to the status 


of food, they stay there, (the gods in the region of the moon) 
eat them again and again, repeatedly fattening them just as 
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(the rtviks in the sacrifice fatten) the Soma. ! [150] 


This explains te candraz .... 

This refers to sacrificial practice of somdpyaydna ‘fattening 
the juice of Soma with milk and water’; the rtviks partake of 
this fattened Soma. So also do the gods in the moon eat the 
well-fed and thereby fattened sacrificers who have attained to 
the moon. 


UM Wr THA Pol G HAAcay evel 
AMAA VAUKdia yA | 
J catudeldt aca AcacHs fasods 1z4¥2i1 


Or (atha), they (i.e. the Jivas), after having fattened it (i.e. 
the moon) in the bright (half of the month), eat it in the 
dark (half of the month); [151] 
in the word bhaksayanti is stated the Jivas’ becoming the means 
of enjoyment (for the gods); indeed, it is not reasonable (to 
accept) the ealing up of those who have followed the path 
of the Vedic (ritual). [152] 


This is another explanation of te candram.... 


Fel Chad PH wacala Arta: | 
AUMTHEAATAG Ha TITAS 
APRA SAAR TA: 
qaacHarcane aera geal aa: 

sae Osourdted Saat YT: me 


And when the karman (i.e. the aptirva caused by it), which 
is collected (by cr in the worldly life), gets exhausted through 
their enjoyment, they return to this path by which they have 
come. [153] 
Having fallen to the sky, ae not having enjoyment (any more), 
come to Vayu, from Vayu to rain, then from rain to the earth 
and then, together with the earth,? to the state of food—they 
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who thus come to the earth. [154] 


[See verses 151 and 152 above. 

2The instrumental form of prthivt is explained by SP as 
saharthe trtiyd. Therefore, they become food along with (i.e. 
as) the earth becomes it. 


UcuAaqaaea TAHA UA: UA: | 
URadied GAR PHAAGHIRT: ueVyzi 


In this very way, like a ghatiyantra ‘a mechanical device of 
raising water from a well’, they keep on rotating,’ without 
becoming tired (as it were), rotate! in this world, impelled 
by the wind in the form of the ritual activity. [155] 


'The Parasmaipada is for the Atmanepada form. 


aay UA CUReM BAAeTAaMTaA eval 


Thus is described the path to the south, as given in scriptures 
(yathavat). [156] 


ATI U I TAMA | 
4 faged Hardle Picten <:ayiFTa: 11g wll 


And («) those, who do not know these two paths, viz. one 
lo the north and the other (to the south), which are thus 
described, become here (ic. in this world) insects etc., 
experiencing miscrics. [157] 


agaed S¢ SMASH 
om on faqumMa @ ACTEM e¥si 


Those, who disregard this knowledge, which is the means to 
attaining to the path to the north, or (follow that which leads) 
(o the Pitryana, attain to the state of insects etc. [158] 
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THUR: HIST: UAH: AAHKAA | 
aU ARH Sage: TIAM: u<ysil 


(The insects etc. means) the insects born from cow-dung, flying 
insects, locusts and biting insects, mosquitoes, as also biting 
insects and the serpenits. [159] 


udeaiatd B: 9A: A UsiHlercell Te: | 
TEARAATAH CUaMTA VASA: ego 


The question in the words ‘In what is the number of ...’ is 
(thus) answered by the statement about the birth of man;! 
then immediately thereafter is stated the difference between 
the two paths. [160] 


I'This is reference to the mdnasa purusa mentioned in verse 
140 above. 


MPRA TATA WH | 

fou A Uepean figure a Waa eas 
Gea Wetleled SAAPHCAMaT | 
MPA Vd: AHiealed: THe: 11821 
HCAS APTAETT | 

Uq Ua fic: Fea UY Wedel: esi 


By (the statement about) becoming the sky etc. (of the deceased 
worshippers) is explained their return (and also that means) 
by adopting which, they attain to the Devayana and/or the 
Pitryana. [161] 
Also, there is stated the means of each, viz. having the nature 
of knowledge and of ritual. And also there is clearly stated 
why the world does not get filled. [162] 
And (there are explanations about) the Jivas not going to 
or going to the states of insects etc. Thus, all the five questions, 
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which were first put forth, have been answered. [163] 


gla MaeevapaPsageaah Woes 


fea HTTA 1121 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
6.3 


fad fast a fate: <argterescrinHn: | 
Udisd: HH Asyred Meedasettad el 


Since there cannot be accomplishment of the (ritual) action 
intended for securing the scen and/or the unseen results, unless 
one has the wealth (necessary for the performances); therefore, 
a ritual act that is called Mantha is now prescribed (lit. stated) 
for that purpose. [1] 


This introduces the relation between this Brahmana and the 
earlier ones. The earlier discussed effects, viz. the movement 
of the departed ones, relate to their jridna (of BU 6.1) and 
karman (of BU 6.2). Now follows the subsequent portion which 
is allied to it. 


ace ua ga: Hetteastad | 
astute: SH camsculesteud 121 


In the words esam .../ there is prescribed (lit. stated) a (ritual) 
action for one desiring to have a son, in a way that through 
that action becomes born to a father a son who is conducive 
to (his achievement of) the Joka. [2] 


1Cf, BU 6.4.1. 


U: CaeHHyeued farsa ote | 
<i acdald fast eae 4 comaTA 121 


It should be known that this (ritual act) is (intended) for 
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him who is possessed by a strong desire (kamagraha) for getting 
(lit. for the rise of) wealth and offspring and not for one 
who has no (such) desire. [3] 


Thus, every householder, who desires for am excellent after-life, 
should perform the Mantha ritual. 


Sd alae 
dea a feat Prd wate ees ei 


It is implied that this (ritual) act is not for one who has 
(already) obtained wealth, as it is understood from the 
statement: he who desires, ‘May I obtain very great wealth’; 
[4] 
or a householder, who desires to obtain for himself exceeding 
importance; (as) indeed (such) greatness cannot be (obtained) 
without wealth, therefore is this (ritual) act meant for acquring 
wealth. [5] 


In the two verses the word miahat is understood in two ways: 
(i) in verse 4, mahat is adjective of wealth, (ii) in verse 5, mahat 
means importance among people or aisvarya ‘fame etc.’ for which 
wealth is implied as the essential part. 


The following is the explanation of BU sentence sa yah udagayane 


Hie fata AKA HeUreucue PHN: | 
TUS UA Pate TATA: Ie 


The time for the performance of this rite called Mantha is 
prescribed here, since the Sruti has specifically stated in the 
words beginning with udagayane for the accomplishing of the 
(ritual) act. [6] 
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This explains the meaning of the BU sentence udagayane ‘(at 
the time of the movement of the sun) ... northward ...’, 

SP points out: This is according to the accepted belief kale 
karma vidhiyate nakale (not traced). 


Wea: I Hiei faaeracHacca: | 
FOUVAGTATAT SILA TAPIA ivi 


First, the time (for the ritual act) has to be properly desired 
(i.e. decided by the householder), then also his own purification, 
various materials (for example, utensils and grains (lit. herbs) 
(have to be acquired), and then (a suitable) place for the 
performance (is to be fixed). [7] 


Hie Wi A HHUA Hea: | 
4 fara: cafe: Saray TEE AI 


And, in this (ritual) action, there is a combination of time 
etc.! and also of excellences;? there is no alternative (for 
the same prescribed here), because only in (such a) 
combination (is ascertained) the richness of the (ritual) action. 


[8] 


This refers to the material and the place. 
This is called gunas, not qualities, viz. purified body and 
mind and faith etc. 


piace fora fagay Aas | 
Udisd: Gadi Ad wapiguaiiads 1811 


Since again, in (successfully) completing this (ritual) action, 
the state of (the worshipper’s) being possessed of the 
knowledge (about the action) is also expected; therefore, this 
(ritual act), which is mentioned (above), is not prescribed in 
their (Grhya-)stitra by the composers! of the same. [9] 
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'The plural here marks the respect for the composer of the 
Grhyasitra, or for indicaling more than one Grhyasitra related 
to the Samhita of the relevant Vedic school. 


Ae 4 susoticyrca faa a Wed | 
Cui aeafs aa Save weuere: eo 


This (ritual) act is (to be performed) by a worshipper, in 
case he is possessed of the knowledge: (about the ritual action), 
this (lit. which) was stated before in the words yo ha vai 
Jyestham ... (BU 6.1). This (is understood) from the indicatory 
(words) jyesthaya etc. [10] 


VHA Va-Us HA A APIA: | 
SAS ATH ACTA fey: 18 VII 


Also (there is to be understood) from the indicatory (word) 
amavasyad that this is the vow called upasad wherein a 
worshipper has to observe sleeping on bare earth, subsist (only) 
on (lit. drink) milk, (observing) abstinence from sex act and 
restraint on speech. [11] 


sfaanaqaanalveraatad: | 
4 Heme AHalseciila WEA Ue 2K 


Also it is understood from the use of the singular form agnim 
and also from the reference to drawing (of lines) etc. (on 
the place of the ritual) that there is no acceptance (lit. 
possibility) of the principally known upasads. [12] 


lThese refer to those vows prescribed in relation to a 
Jyotistoma sacrifice. They are more elaborate and those under 
reference are comparatively simpler. wllekhana etc. are prescribed 
for various domestic rituals. 
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aa alerat mreafediccca feces: | 
SRUCaHA wei PHAEAL Ad 1k 31 


And an Audumbara (vessel) made of copper is not to be 
used in this (ritual) act, because that is opposed by the idhimnas 
‘sacrificial fuel sticks’! Therefore, one should use in this 
(ritual) act an Audumbara (vessel) made of wood. [13] 


This verse rejects a view that the Audumbara vessel, made 
of copper, is to be used in this (ritual) act; because there is 
the scriptural statement audumbara idhmah (BU 6.3.13). 


TAI eat Aral werasaitey aaa: | 
WEEMS HEAHEMIA Bs A uesii 


(One should use during the performance of the ritual) ten 
types of grains produced from land, as also fruits and flowers 
which do not cause intoxication and such eatables as are 
suitable (for the performance of the rituals).! [14] 


‘This is to avoid the ealing of garlic etc. 


eal ane cara ddis-arase | 
ualelaesecacukemtaaes 12 wi 


The word dasa is mentioned (here) for restricting (the nature 
of the kinds of grains to be offered in the Mantha rite) though 
not for pent U ag other grains, because the injunction called 
Parisamkhya! (is not to be accepted) as it suffers from many 
defects (or, faults). [15] 


lniyama refers to what is adopted among/between alternatives 
that are enjoined in an injunction (pakse praptasya prapako 
vidhih) and parisamkhyad refers to what is excluded from 
alternatives that obtain simultaneously (ubhayos ca yugapatpraptav 
itaravyavritiparah parisamkhyavidhih). (Arthasangraha. ed. SS. 
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Sukthankar, Bombay: 1931, pp.78-79). 


?Read SP: srautasar vavisesanatyago ‘srutanyanivrttisvikarah ... 
ityadismrtivirodhas ca. 


eaeaendeuy Haratrdereud | 
Tse pergsatiy fascan aa fread ell 


zeal a Heal fise qeomeea oer 
CIARA AeA V3 TICA: 11R 


Here is a statement made about bronze etc.! in order to 
get effected the vessel of a material called bronze. The 
performer of this rite should first paste (together) rice grains, 
fruits and flowers and then place them in that vessel. [16] 
Then, having softened the paste with curds and honey by 
vigorously stirring these in the pot together, he should place 
them carefully in a purified region, properly protected? [17] 


lThat refers to the material from which the Audumbara vessel 
is made. 


°C BUB pp.786-787. 


TICMIerR AA ack Soud | 
depd WAAAY GA desaqAyel esi 


And by the mention of pari-! etc. here is expressed the 
purification of the place (for the performance), then, on this 
(purified) place, the householder should establish the fire. [18] 


lThis refers to the three acts parisamuhana ‘sprinkling water 
(in some particular way) around the fire(-placc)’, parilepana 
‘smearing with cowdung the altar,’ and paristarana ‘strewing or 
spreading (darbhas) around (the fire)’. 


wae A pied Haudsty cee: | 
sa HMaaTHEsCeCaHT U8 SU 
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Smearing (that place) etc. has to be done, even if (that has 

been already) performed, since it has been so prescribed in 

a statement of Kalyayana! for (effecting) some unscen purpose. 
[19] 


lRead SP: drstarthataya krtasodhane ’pi dese lepandadi 
kartavyam (Katyayana Grhyasitra; and also SP: parisamuhyo- 
palipyollikhyoddhrtyabhyuksyeti. 


Wpuataasa depcusa Batats | 
Ue Seciesal AVA fey 1201 
GAA HUKoUH: UA | 


SL Sa SIAC gra c RM 
Tae FIHEY AeAUSY YAPHE | 
Cc Ec A HUY daa wWeaeqE: 122M 


(The performer of the rite) should, in keeping with the 
prescription of simple offering(s), (viz. pakayajrias), first purify 
the clarified butter according to the procedure and then, 
bringing the Mantha for accomplishment (of the rite), at the 
time of the constellation of Hasta etc. (which bears) a male 
(name), [20] 
mixing together the material for Mantha, by means of a 
churning stick and then making usual offerings of clarified 
butter, in the place of the offerings, [21] 
he should begin with Mantras yavantah ..— Then, making 
the offerings, one after another, he should later in the Mantha 
rite, offer (into the fire) the remainder of the (clarified butter). 
[22] 


Now, BU 6.3.2 is under reference. 


CASI: CAAA: Aa Bete: 11221 


All the Mantras, as stated, should end with the utterance svaha. 
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[23] 


Taga sUsorel Bla: pret fasta | 
SHURA: HA MSAMaAAAy 2st 


A knower (of the ritual) should perform the oma (i.e. make 
the offerings) under the constellations Jyestha etc., with the 
recitation of the two Mantras agvi ... till there is the completion 
of the Mantras. [24] 


SP states: uktam ca bhdsye retasa ityadyarabhyaikaikam ahutim 
hutva ityddi (possibly from Bhartrprapafica on BU). 


3y Raseperdstu-eitardcda cd | 
fede Factsa wesasata GAT We 
YASCaea Asa TACKdeaa Fal | 

Wats WMIYAECA A UHaATAaMCSS Ul 
SAMSISAVUAIARCA SOCSUAUPHP | 

Wi A dddlouly qaaaavscts 1201 
Feasisia Rexcarea fuga Rerec ies 
Pad suRaacaaT aaa: | 
canard Weel aaa SUI 


Then, after the svistavrt ! offering is made in the rite—which 

is immediately after that offering?—he should mix together 

that material of the Mantha offering for a second time. Then 

he touches (the Mantha) by his hand, [25] | 

femembering the deity of the Mantha and reciting the Mantra ' 

bhramasi ...; (the Mantra means:) You have now become Prana | 

and you do not stay just at one place (in the body). Ss [26] | 

The Mantra jvalat ..— means: “You are shining brilliantly | 

and the author of the digestion of food that is in (viz. has | 

reached) the stomach. And you are (the Brahman), purna | 

and pervading on all sides, and nowhere obstructed’. [27] 

‘(And) you are, on account of steadiness, steady (in the body) | 
) 
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and, (even) like the sky, you do not shake. [28] 
Since from all sides you do not have any opposition and 
because all are agreeable* (or helpful) to you, therefore it 
is said ‘you have (only) one hoof. What is a single hoof is 
only yourself in nature. [29] 


IThis is an offering to Agni, made from all the remnants 
of the materials for the homa put together. It marks an 
unimpeded completion of an offering (su ‘well’). (Incidentally 
Agni—specially the Ahavaniya in the Srauta ritual—is also called 
svistakrt). 

This is explained by homdnantaram eva tat where tat is the 
manthadravya ‘material for the Mantha rite’. 

3That is to say: the deity of the Mantha, being Prana, moves 
everywhere in the body. Now follows the explanation of jvalat 


4anukilatah is to be understood as anukilaih, qualifying 
sarvaih. To paraphrase this: sarvesdm anukilatvat. 

>Read SP here: ya khalv eka sapha jagadatnika nikhilam api 
Jagat tava padabhagatvena vartate na tu paddatve ’pi paryaptam 
ato ‘navacchinnas tvam ity arthah. 


Saal fepe va xciaga HCH | 
USREN Tal ASA WIAASA ATM 13011 
aiy feFeaarnshe aatae fatateeta | 
MAMNSEAUM A CAMA A AACA 113211 


(You are) what was produced by the Udgatr as /iwm sound 
while he was singing in clear voice, at the beginning of the 
sacrifice and in the middle of it and also while the Saman 
was being sung.! [30] 
You are also the one who are addressed with /imkara and 
so he (i.e. the performer of the Mantha rite) should mention 
in the Udgitha song. You have been sung by the Adhvaryu 
and later by the priest Agnidh also. [31] 
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lThe words himkrta, himkriyamana refer to different points 
of time, yet the himkdra, being only one, belongs to all points 
of time and does not involve any contradiction. 


Hg Helet faacdaleiscita Head | 

fataei cana vate Udisdl fayeeud 11321 
aa aseuteyreas Wy: WHaaIcAa: | 
Seca: WIG GAMA ATA 1133 


It is said that you are resplendent in lightning in the wet 
interior of a cloud. Since you yourself become varied (in form), 
therefore, you are called vibhu ‘all-becoming’. | [32] 
You are Soma by becoming rain etc. and the Lord because 
you prevail; also Aditya by becoming Prana and you have 
the nature of Soma? by becoming food. [33] 


[This is from vi in the sense of vividha ‘various’ with the 
verb root bhu— not the usual explanation: ‘all-pervading’. 

Possibly this refers to the Soma plant which has been 
identified with Soma earlier, (see under BUBV 2.1.57). 


Waleed Ga cana defy wat | 
Fed HRCA HR HU: 1138 


You are yourself the pair, viz. food and the eater of food, 
O Lord and you are the end, because you are the cause (of 
all) (in that) all effects merge into the cause. [34] 


This is like a pot, which is made of clay and finally merges 
into clay itself. 


OPE UaIcHaeUIIcaa Mad ATU | 
sla Hea: FaMSUaaR HT 34 


It is said (in the Mantra), ‘You are the samvarga' (of all), 
since Vac, Agni and others end themselves (into you)’. Thus 


184 Sure$vara’s Vartika on Khila Kanda with Half-Verse Index 


is this Mantra adopted (lit. obtained or accepted) while there 
is the action of touching the Mantha. [35] 


This is the meaning of samwvargo ’si in BU; where sanvarga 
can be translated alternatively as ‘collection or collective form’. 

lamvarga refers to what stands for a collection of some things 
belonging to onc class; e.g. vayu is called the samvarga of all 
winds in the body. 


Now, BU 6.3.5 is under reference. 


Bod Hand deeeaia wales | 
aicahaan ceuitaspaecaay 11261 


Now that this one is purified by the Mantras as prescribed, 
he lifts it up, reciting the Mantra @ mamisi .... The explanation 
of its meaning is thus: [36] 


saa Aagd sana AeA: | 
MCUISUARY Ade WeaAHcAaaMM FoI! 


The form amamsi is derived from the verb root man conveying 
the meaning ‘to know’, with the prefix d, in the /et ‘subjunctive 
mood’. and determined! by the dropping of the conjugational 
sign Sap. [37] 


This is in accordance with the grammatical rule regarding 
the dropping of it. 


Seedissiaes Beate seit Kec | 
34 Uessmtefaeraie aa: Faq ssi 


You know everything around, viz. what is existing in the world 
beginning with the subtle (and) whatever is to be known; 
therefore, (it is said) “You ever know all the world’. [38] 
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This explains the meaning of dmamsi which is in BU and 
also in BUB as amamthi. 


gunicce fas ata cai aa aal | 
Trae aid Taga yon 13811 


As you know us all, so do we ever think about you, who 
are better (than all others) and having more excellent qualities 
than those who are possessed of (those) qualities. [39] 


fe Ferd sida sasha <a den yal | 


qq UPS IePaARIeae Io 
aaisurd catu we Heranty wae | 


We know your mahi, ic. muahattva ‘greatness’. So also you 
are, O Lord, unbaked or uncooked, ic. you never meet 
destruction like a fruit (which meets destruction) after coming 


into contact with heat or cooking. [40] 
dia means unbaked; thus the greatness in you is described 
(lit. expressed). [41ab] 


THEIR Aaca Hi A ea: | Fal sei 
Ca 4 aad Htcaleia A A | 
SOFA Heavy HAUcUy AL: sil 


And since you (are) the king of all this, therefore, may you, 
the god, ever (rule or protect) me. [41cd] 
May (his Mantha) make me a king, a ruler, (and) the lord. 
Reciling this Mantra, he first lifis up (the Manthagraha) and 
then partakes of it, part by part. [42] 


That is, May that grant me power/excellence similar to yours. 
Now, BU 6.3.6 is under reference. 


Tau HYAC A oMecal ~All AeA: | 
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s 
WTAA AVA GRY Wa A ssi 


He partakes of the Mantha, bit by bit, each with one line 
of the Gayatri Mantra, and a verse containing (the word) 
madhu in it and also a Vyahrti! (one after another). [43] 


The elaborate procedure is this: the first line of the Gayatri 
Mantra and a verse containing (the word) madhu in it and the 
vyahrtt bhuh; then the second line etc. with the vydhrti bhvah; 
and then the third line, etc. with the vydhrti svah. 

'This refers to the sacred utterances bluth, bhvah and svaha. 
This is clear from BU. 


Cages Cd Ta IAA ASIA: | 
ATH TA AM AACA: 188i 


The words savituh tat ..., varenya is bharga | referring to the 
food of the great one. So also rtayante vatah (which should 
be) ‘causing pleasure’ like madhu. [44] 


Suresvara paraphrases the words in the original verses and 
supplies only some words in their paraphrase for Sa ae the 
ideas in the same. 

‘This is for the Vedic form bhargah. Of course, it is possible 
that the Vedic word bhargas could also have another alternative 
form bharga. But the meaning annam, as suggested by Suresvara 
is not meant in the well-known Gayatri Mantra—it means there 
‘lustre’. 


HASIPL Cal AMAA Aeied a | 
aad AY ais Heel Adal WA sui 


(The verses convey the following thoughts): (The winds) which 
do not cause any pain (and) which are delightful to the heart, 
follow the rfa, and thus (may) they flow (pleasantly). So also 
do the rivers (bring) amrta, viz. sweet,” for my sake and (also) 
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bliss, forever, [45] 


l madhu refers to harmony in every walk of life; here it is 
called ‘sweet’ only metaphorically. 


Je Aas aA acca Preoaay | 
Seay FRC: Ged MIATA A: Ball 


So that we do feel delight, satisfied that we are. The word 
ksaranti ‘(they) trickle’ is a verb (conveying the idea:) may 
they indeed be for us exceedingly sweet in their juice; and 
SO also may the herbs (flow sweet) for us. [46] 


Frese u: carecargle He | 
Ee Free ceateaed wetcaly aise 118i 


Having recited the three (vydirtis) together, he puts into (his 
own) mouth the offering (i.e. mouthful) with the utterance; 
so also he recites, the group of the three one by one, while 
taking the subsequent mouthfuls. ! [47] 


- IThe elaborate procedure is clearly explained in the following 
verses up lo verse 55. 


cacy Adaad Ca Ulea-cqunte | 

Ay Aaa UAH eet” ssi 
son feaceaa ae Aistd Aaa | 
Usa a Csi ciel Sep HIHica 1188 
aeien: frqetnise fran fe aia aa: | 


ya: caela Hace fectarareta fA Zoi 


(The bharga I) of the resplendent god, which is pleasant to 
the heart (and) sweet 7—and (atho) naktam is night?—let 
(night) be (sweet and) ever a remover of misery. [48] 
Also may there be for us the sweetness of Usas, and of the 
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day also. And may the earthly region, viz. this world, be for 
us the cause of delight and full of sweetness as well. [49] 
So also may the heavenly region and the region of the Pitrs 
be pleasant (for us), for the heaven is known as the father 
indeed. Then, let him, reciting (the vydhrti) bhuvah and (the 
word) sydd, make the second offering of the Mantha (into 
his own mouth). [50] 


IThis is taken from verse 44 above (where bharga- is for 
the Rgvedic bhargas- as already pointed out there). 

That is, agreeable. 

SThis is parenthetic. 


fya: Waleaeal A Jarssi- sane = | 
Taleud Al ea: AAA AaaicHa: URI 


dhiyah pracodayet yo nah means ‘May that god, rising, ever 
incite our intellect and sense-organs, may (he be) for the 
well-being of the Atman (the inner self). [51] 


STRUT AK: WUC AAISET A: | 
TA alfa: dq HeAcal feeitszat W%2I1 


In the same way, may the herb, also the moon, and (tu) the 
sun be for us sweet; may the cows, the rays, be for us full 
of sweet, or, may the quarters (be sweet).! [52] 


1digo ’thava is possibly added as an explanation of didhitayah, 
because they, in the sense of the rays (of the sun). Yet this 
might be taken as a repetition after the mention of stirya. This 
leaves gavah ‘cows’ as an independent source of delight. 

Possibly SureSvara refers gavah to rays and didhitayah to the 
quarters; so SP. 


tq: CAlecUSAHa: AHEM CMTErcIc: | 
Maal HIAdeAa feast ourediectet 114311 
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ade wWadcantela wade | 
ena spread variate Psa Tel 


Let there be the (third) offering with (the utlerance of the 
vyahrti) svah (and the word) svahd. Then he should recite 
the full Savitri (i.e. Gayatri) verse and all those verses which 
contain the word madhu in them, together with all of the 
three vydiirtis [53] 
and thus he should make the fourth offering into (his own) 


mouth, (even) as before, saying ‘May I be the entire world’. 
[54] 


Coan coed Wacueereud | 
34: UaASaed Wea: aad: WAI 


Then there is prescribed here, in the end, the sipping of water, 
according to the Smrti, for prayatya.' Then may he sleep to 
the west of the fire, with his head towards the west. [55] 


[This is for securing purily. SP refers to Manusmrti 2.222 
for clarifying prayatya: : 
adcamya prayato nityam ubhe samdhye samahitah / 
Sucau dese japej japyam upasita yathavidhi |/ 


Fea aal Vaca Ulecagutasod | 
qegAR AFA Gata va Fal Wa 


Then, in the morning, he indeed, worships the sun, with 
devotion; let him indeed! ever worship the sun with the verse 
which is being stated hereafter. [56] 


ISP states that the use of the word fi is to point out the 
well-known prescription of the worship. 


VVSteHid Weta frets | 
UHASAA A GEA aleH: TATASA: Volt 
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The use of the word ekapundarika intends to convey the 
prominence (of the object of worship); the word eka does 
not signify the number; (It is like in the phrase ekah 
S§vetavahanah, ! viz. the only one, who has white horses.) [57] 


This verse gives the meaning of the Mantra which is referred 
to in the preceding verse. 


This refers to Arjuna. He alone is known by the name 
Svetavahana. 


fea UsCHEIAECA HSU TA ed | 
Waa TACHI): THA: APTA: ULSI 


As you are prominent among all the quarters, so also may 
I be among men, O Lord, through your favour, enriched with 
many means of men’s enjoyments. [58] 


Now, BU 6.3.7 is under reference. 


QUTHUaa: Aes: Fale: | 
d dla Ueda dai Safa alee: Us 


Then, going (back by the way which) he has come, he seats 
himself by the side of the fire, and with his mind (well) 
composed, he recites, with full attention and with devotion 
the words tam ha etam .... he mentions (lit. utters) the line 
of his teachers (vamsanz). [59] 


Now, BU 6.3.8 is under reference. 


Gt tc Fee Ucar: Set: | 
Srcay Ustavea d dara a Roll 


Fey asp u: cum ftoraaccad | 
FTARAG Teal: Weasel A Nee 


Then, having told with an attentive mind, (about) this Mantha 
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(rite) to Yajfiavalkya, the intelligent son of Uddalaka! (again) 
said, with a smile: [60] 
‘Whosoever would offer this Mantha, which is thus sanctified, 
even on a dry (i.e. withered) tree, (would find that) its branches 
become full of life and also would put forth young leaves.’ 
(61] 


This asserts the potency of the Mantha. 
Now, BU 6.3.9-12 are under reference. 
WSIMSeY GAA Sarcaly Asal: | 


The meaning of the words even in the subsequent sentences 
is similar to what it is of this statement (viz. BU 6.3.8). [62ab] 


Now, BU 6.3.13 is under reference. 


AReraecuat SUReUM: THA J | 
PAAATATAA FAH TAA E21 


The meaning of the statement in the words caturaudumbara 
. is already explained;! may one know it with ease for 
understanding. [62c-f] 


IThat is, as in the case of Audumbara vessel made of bronze 
in verses 13{f. above. 


gla Asean UpasE suas WoeUaTy 
Ida HUTA 1311 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
6.4 


In some of these verses Suresvara often refers to the actual 
words of the Mantras in BU and supplies together with them 
his paraphrases of the same. Therefore, our translation had to 
appear as bits of phases! 

BU 6.4.1-2 are under reference. 


waa qsisy tdicercar faarae | 
Sasa avTarNel Bei decd TET 1121 


In the words esam ..., the statement (in the Sruti) intends 
to express the praise of the seed of man. And, the words 
pratistham kalpayani (signify that) in which the nature (lit. 
birth) of a male is secured. [1] 


In this verse, Suresvara summarizes the introductory arguments 
of BU 6.4.1-2 by citing only a few words from it. 


Now, only BU 6.4.2 is under reference. 


wp fated aad ceacd Freafa | 
gtesor cesta: FATA 1121 


Prajapati, the ruler (or, Lord), thought of such a firm abode 
in which the semen planted (lit. poured) gels the (potential) 
quality of a male. [2] 


This explains the thought of the second half of the preceding 
Verse. 


aa gest cerat ayes wena | 
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Then he created a woman who is suitable for that,’ as 
mentioned in the Madhu Kanda.” Then, after creating her, 
he attended to her in her lower part (of the body), as in 


common life.% [3] 


This explains sa striyam sasrje in BU. 

'That is, for being an abode for the seed. 

2Cf. tatah patis ca patni cabhavatam (BU 1.4.3). 

This is, gramya dharma, that is to say it is not the sign 
of the religious elite. This indicates that Suresvara’s expression 
is the precurser of Anandagiri’s expression pasukarma and that 
it conforms to the Kamasastra. The lower part here means a 
woman’s sexual organ. 


Sao TATA Seet TsTafa: | 
WTA Ucea Ta Tea: 18 
(Since) Prajapati had, in earlier time, attended to the lower 


part of the body of the woman,! for producing a son (lit. 
a child), therefore, one should attend to that with special 


care (yatna). [4] 


This is to explain tasmat striyam adha upasita in BU. 

‘It is possible to understand that Suregvara uses the word 
strimam (plural) to express the idea of the class-word striyam. 

?In such a context, the word apatya is to -be taken as a 
synonym of putra. 


AAAI IAT TTUSMAAN eA | 
Ud Walaa Tea Raa: Nil 


Now is stated hereafter to establish the form of the 
Soma-pressing in the placing of the seed in a woman. In the 
words etam,! (the Sruti states) that he made his generative 
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organ penetrate (into the woman’s sexual organ), like the stone 
(for Soma-pressing). i) 


This and the following two verses explain sa ctam ... abhyasrjata 
in BU. 

I'This refers to the generative organ because of its hardness 
at the time of intercourse. SP refers to the similarity between 
human intercourse and the preparation of the Soma drink, ie. 
Vajapeya ‘strong drink’ -sacrifice. 


Wed pra df Ried wears | 
Had cd AA UcAKAATATA 1&1 


Then he makes his penis hard like the Soma-pressing stone 
and becoming one (in mind with the woman) he enters it 
into the woman! with (proper) attention (yatna). [6] 


SP states nariSabdas tadiyendriyavisayah. 


PUMA Werict KaTAAGSIAE: | 
SHA: RUA UAsaas AAA 1911 


By that (which has become as hard as the Soma-pressing) 
stone,+ he united with the woman again (and again) for 
securing his own aim of life—so that the attendance on the 
woman, as prescribed would be effected. [7] 


This points out the significance of tenainam abhyasrjata. 
Now, BU 6.4.3 is under reference. 


Gea Isis Gal Rauaty= 
SET Sheree: TOARAR SAA Is 


The (sexual organ of that woman) in which the man has entered 
his own generative organ is the alter; and it is seen between 
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(lit. above) her laps—so is to be understood.! [8] 


IThis is a metaphorical identity (drsti). 


stettssitst ca Baia eT | 
qHeMsé Teacaahsataes 11811 


The hair grown there are the barhis (grass) and the lips (of 
the vulva) are the stones for pressing (Soma, adhisavane) and 
the skin of hers is the bull’s skin—so should he see (it, viz. 
the skin) for securing abhisava ‘sprinkling of Soma’! [9] 


‘Tt means: planting the seed in the woman. 


wee alsa yarteaa fafeatd ie olt 
UMUC ea: Gerad feat | 
Tewahicat at ast at qeonfata ue ei 


And he should refer to the stones for Soma-pressing thus 
in order: [10] 
That part which is within her vulva is (to be taken as) what 
is enkindled (viz. Agni). And he should consider (lit. refer 
to) the part around the region (of the vulva) as the (bull’s) 
skin and those two fleshy parts as the testicles. [11] 


We: Tessas USMY Hd: | 
Maed MHaCala Baed asad: 12211 


By the authoritative means (i.e. by the text of the Sruti); a 
sacrificer of the Vajapeya (sacrifice) would get the world; the 
householder also (by his act under reference) secures as 
extensive a world as from (the performance of) a Vajapeya 
(sacrifice). [12] 


Wala aed fe ea Gd A Aer: | 
ase wdc a fasiad ie 3i 
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Since, in a Vajapeya sacrifice, ten and seven foods are brought 
(lit. collected together)—in (two) portions; therefore, that (viz. 
a Vajapeya) is enjoined on one who is desirous of food. [13] 


The purport of this verse is not fully/clearly understood by 
us. However, read SP: pasukarmatigesu vdjapeydtigadhyase ‘pi 
katham tatra tadadhyasah samyabhavad ity asaikya samyartham 
ane nanauatyan sadhayati. 


CISA Tara ET 
FSTOAIMAACCA AARC AAA: 
aaraneta tas En Ug Bil 


Therefore, where (the planting of) the seed by man is seen 
as the very offering of the essence of food, there would result 
from the ritual of intercourse the rich result of a Vajapeya 
rite!; this should be known from the similarity by those who 
desire for the results of the Vajapeya.7 [14] 


! Alternatively: SP quotes a Sruli: yasmin puruse ’nndhutir ista 
tasminn etasminn agnau deva anna juhuvati and adds iti tasya 
pumso reto bhuktannarasas tasyaiva yasmin karmani  |itya- 
manatvam tasya purvavad annatvat tasmin vajapeyadrstih. 

2That means: the result would follow, even without the actual 
performance of a Vajapeya rite. 


TAU A UPd Gerd Tanase g_uy | 

see at ferawetsaaae 124i 
He, who, knowing this, attends to the lower part of the 
woman, as prescribed (by the scripture), secures (for himself) 


the woman’s merits and all bliss. [15] 


I'That is, unites with her in intercourse. 
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sAatagy: Wa dedi Gourd eau: | 
Aeroatcaeta Tae Ufa: 6 


In the case of him, who is not knowing this, women! take 

away his merit, and his good deed(s). This is the SI doctrine 

of intercourse. Thus has he (Aruni), knowing well,” stated. 
[16] 


[The plural is somewhat strange! 
Or, having devotion (properly determining it). 


Now, BU 644 is under reference. 


qaeaediageselcaetaa: (a | 
oad deertiritad: frat evi 


A knower (of the Vajasaneya sacrifice) makes all the offerings 
to gods, eating, and (drinking water); (so) also uniting with 
(his) woman; (just) in the same way (as in a Vajapeya sacrifice, 
secures his desired result)—so, it is pone (kila), did Aruni 
(know) in family tradition (gotratah) ' [17] 


ISP adds: and spoke about it. 


HAIN STATA SAH TIAETAT: | 
sad faferastacch fara AeA Ca: gsi 


Those, who are Brahmanas only by birth, not knowing the 
prescribed mode of intercourse (and) whose excellences (i.e. 
merits collected) are taken away by women, die (if only) 
addicted to (or, engaged in) intercourse. [18] 





It signifies censure on those given to intercourse just for 
deriving delight from it. 


Teciald fas Wlssecad: | 
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Since it has many purposes, it (i.e. semen) has to be known 
as (having) manifold (effects), viz. that man’s semen sometimes 
spills while (he is) in sleep, or even while (he is) awake; 
(of that man) who is (only) sensuous (i.e. full of desire). [19] 


Now, BU 6.4.5 is under reference. 


CkAIAMY Usd: WASACITHAU I2oll 
WEG ASHI SIGART TE | 
HASTA A Tee WA SES VII 


He should touch that semen and later recite the Mantra (yan 
me ....) | (20] 
May that semen of mine, which has spilt (lit. fallen) and has 
moved to the herbs, gone to its origin, viz. the waters, so 
that I take it up again.” [21] 


1This is given in the text of BU; also paraphrased in the 
One verse. 

*Anandagiri in his commentary on BUB explains: marmda- 
dyapraptakale yad retah prthivim ... ragatirekena skannam asit 
.. Ssvayonint gatam ablutt tad idam retah sampraty adade ’ham 
(ity adanamantrarthal). 


SARA Ul Aral VERY UT Yad | 
GaHid deat fast Is Sea 122M 


The Mantra, which is recited (at the time) of abhimarsana 
‘touching’, is the same in taking it up, viz. ‘May that semen, 
that lustre (vijiiana), come back to me, (for) that is called 
tejas. [22] 


This and the following three verses have reference to verses 
20 and 21 above. 


6th Adhyaya 4th Brahmana 199 
ard ota: <a: uke ea: 12311 


‘May that fortune (once again come back to me); and let 
Agni and the other gods (be for me).’! [23] 


The protectors of various organs, which they superintend 
over, are meant. The idea is that those gods once assume again 
the nature of that semen. 


TRAIPCACTAR OMA TA ART: | 
THOT UIRUA Sal SKMEa! AA Vill 


And fires are understood as the dhisnyas, since they are the 
illuminators of all. Also, those other gods are fires, let them 
make my (dropped) semen go back to the places (over which 
(hey superintend). . | [24] 


TO Usd Se AHH: | 
yal a FaSiaea A CaAacAd RUMI 


And, taking up that semen by his thumb and the ring finger, 
he should smear with it his breast and brows. Also (he smears 
it) between the breasts. [25] 


‘Now, BU 64.6 is under reference. 


CA TGUTGEH HICH ACHHad: | 
ToHHal CAAA REL 
If, by mistake, he sees himself! in the waters, viz. the origin 


of (his) own semen, he should look at them, reciting this (same) 
Mantra. [26] 


IThat is, his own reflection. Here, waters are understood as 
the yoni ‘origin’ of semen. 
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ay dsised fasratata talsfettad | 
fafscracuddcaissted AMAL 1/2 


(In the Mantra) mayi tejo ’stu .;/ semen is called vijnana.? 
Thus he should recite it later also, because that semen is. 
the cause of the desired son (lit. child). [27] 


1The Mantra stated in BU is: mayi teja indriyam yaso dravinam 
sukrtam where indriyam is for vijlidnam as is specifically so 
mentioned in verse 22 above. 

See verse 22 above. 


Sad Hcaseeadsel aiccaa: | 
Ti Hose UIE PAPI: RSI 


When, on the fourth day (of her period), a woman’s soiled 
garment has been given up, the wise ones, who wish to enter 
on sexual act, consider this wife as one who has given up 
wearing a soiled garment. [28] 


This is to prohibit a sex act during a woman’s period. 


PMNSAACUHAACA AC APRN | 
Acasa Se: fri eae faa NII 


They have known a woman, who wore (during her period) 
a soiled garment, as glory, since she had become (the bearer 
of) a flower that fructifies in (the form of) a son that is rich 
in qualities, thus (verily) a cause of (future) glory. [29] 


This brings out the purport of srir ha va esa strinam ... in 
BU. 


aga feaa cei eal THGAFaae | 
SICA AISHTTaNATA SP UCAS AAT Noll 
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On the fourth day, when she has taken a bath (after her 
period), may he approach and invite her (for sexual union). 
This invitation here! is his (careful) attempt in words to make 
her inclined towards himself (for the union). [30] 


That is, to the proposed sex act. 


Now, BU 64.7 is under reference. 


SGA adcacH Ua cela Acal | 
TAO TERA FAA 113.81 


If she does not give him that consent for the sex act, though 
invited with love, then he should bring her to willingness (lit. 
under his control) by (offering to her) garments, ornaments 
and enjoyments etc. [31] 


This explains sd@ ca ... in BU. 
‘The word etc. is for other unsaid means for effecting her 
willingness (SP). 


TUCYM A ACME SATU | 
SUEMTAPEA MIATA Usa: 113211 
goa A ecaleAeAamMea WET | 

UleRMTadal A AAR AATaT 113311 


So addressed also, if she does not give her (consent), then 
he should bring her under his control with force; he should 
unite with her, over-riding (her disagreement) (and) being full 
of anger, be bent on pronouncing a curse on her. [32] 
He should then curse her with anger, reciting the Mantra 
indriyena te ...1 Then she would be under his control, (for 
fear that) she should be without a child (or, a son), on account 
of her husband’s curse. [33] 


1This Mantra is given in BU thus: indriyena yasasa te yasa 
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adade. 


Waa calata Wecal sal TAA: | 
CAMSSAMUC AIHA AraC 11381 


May the husband bring her under (his) control (only)! saying 
‘I shall curse you’ and she also, owing to the fear of the 
curse, would behave in an agreeable way. [34] 


The word (only) is added to point out that such a curse 
would result into misery for her and for himself also. Therefore, 
he should, as far as possible, avoid cursing her. 


Now, BU 6.4.8 is under reference. 


HY WAAAY AMAasec | 
dal advea Fama acufa: 134 


If, however, she gave to her husband what he has desired, 
owing to the fear of the curse, the good husband should then 
withdraw the curse with the Mantra anena ....! [35] 


1This Mantra is anenendriyena te yaSasa yasa adadhami. 


Now, BU 6.4.9 is under reference. 


URssi vai wceaaheraad | 
Tae arate patcea ea fate UZ&Il 


If (again) a husband would have a longing (for a union with) 
a wife, who hates the man (i.e. union with the fee and then 
he should perform this (i.e. the following) rite,! with a desire 
‘Let her long for me’. [36] 


This explains sa yam ... in BU. 
This refers to the (Putra)mantha rite already described—cf. 
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the next verse. 


SaectHulas akctad Ta Ta | 
Soa HUY Ad AeqadUd 13st 


Certainly, being one who has followed the procedure of the 

already prescribed (Putra)mantha rite, he should do all that — 

(which is prescribed there) in later actions of his (as well).} 
[37] 


1Cf, verses 3ff. above. 


TAME WALAIHCRICH UECAMEUTH | 
ata ATA GM Lyseaey TUEY 113511 
AHSAN STITAURUTA: | 
wreaitdcalepareyraca AA 138i 


Having entered his generalive organ into the sexual organ of 
(his) woman and, putting his mouth to her mouth, he should 
touch her sexual organ, (and) then recite the Mantra: [38] 
aigad aigat sambhavasi ... to mean ‘You are produced from 
each of my limbs’, in the form of my semen as the result 
of the food (I have eaten); beginning with, my blood is from 
the rasa of the food etc.! [39] 


This explains /irdayad ... in BU. 
IThe word etc. refers to the flesh. 


UPAACal ASU CAS AIUSIAG | 
a canoe feretaet wife | 
Tjelueaedal Uedl A AMAA gol 


(Flowing) by the vein which carries the semen, you are 
produced from the heart. You are thus the essence of my 
limbs and, thereby, bring this my wife under my control, with 
a bent of love, even like a female deer who is affected by 


——— 
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(an arrow) smeared (with herbs). [40] 
This explains atha yam ... in BU. 


Now, BU 64.10 is under reference. 


al feepitcuane Ul pra a: | 

eqyN fe Vala Ul WE AT 1821 
TU Useless Ted FT HAA | 
cea cane feo Hercule Waa 118211 


Now, if (he would think about a woman) whom he longs for 
that she should not bear a foetus—for a woman’s beauly is 
lost (or diminishes) in case she bears a foetus !— [41] 
so also is there a loss of youth—he should thus desire, having 
placed verse,” (putting his mouth) with her mouth (he should 
unite with her). [42] 


‘This is parenthetic. 
That is, reciting the Mantra: indriyena te retasd reta ddade; 
cf. verse 38ef above. 


Waal LAG Hae 11831 

isecate dsc: WTaTA UeMtate | 

SFUATGT WREACAHCUEHHT: HAA 1188) 
Having first inhaled breath and then having held his breath 
within, he should exhale later. [43] 
Then that semen of his, though planted in her, with the function 


of prana(-vayu), according to prescription, would become 
destroyed—this is the result of this act. [44] 


Braet I Scaes-aecul ot UMAR BLA 
Grau cased Ta SIRs <aTT | 
IA Ya A Lal Tales UeaValaa vai 
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He should approach (i.e. touch, or unite with) her, reciting 
the Mantra indriyena te .... [45] 
Through my sexual organ (indriya), the semen, do I myself 
take away! the semen from you; thus addressed by her 
husband, that woman would then be without the seed. [46] 


This explains atha yam ... in BU. 
lIn retasd ddate there is the absence of samdhi, in occasional 
Vedic way (SP). 


Now, BU 6.4.11 is under reference. 


eid Wace Meso | 
THA FUCA WOMIAHA HRA | 
Saal FT ScUsea BAMA cule: sii 


The husband, who wishes the wife (@igana ) to bear for him 
a foetus, should first carefully (prayatnena) make her exhale, 
and then, himself inhaling, induce (lit. make) her do (what 
he desires)'!—the good husband, reciting (at that time) the 
Mantra (which begins with) indriyena te (and ends with) 
adadhami. [47] 


That is, his wish that she joins him in the sex act. 


Now, BU 6.4.12 is under reference. 


WUaAkts HA Tayetetad | 
soucadal fasted 2aaaa fasiad esi 


Now is described some act of black-magic (abhicara) that the 
occasion has demanded. This is (only) to inform one about 
it as some remedy ! and, therefore, is not prescribed as the 
rite of Syena.” [48] 


Isp points out: na himsyad iti Ssrutivirodhan na himsartho 


a ~ a 
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vidhir ity asatikya ... (upayatvena). 
4Syena is a ritual not prescribed, since it involves violence 
(hintsa). 


WY UY WECM UeeUl SRI Vacaahad | 
df Aefeoogtaaaae dat Brava 18810 


Now, in case a householder’s wife has some lover, and if he 
should hate him, he should, in utter’ anger, begin the 
performance of the act (which is now prescribed). [49] 


IThis is the force of eva. 


4 Glescuacaey Hcicaesead | 
saistanttiascca fgoatefe faarsorgq iyo 


Indeed, this act would not be successful (in yielding the result), 
if a man is not having anger in his mind; therefore, in order 
to convey his eligibility for that act, there is this specification 
by the words dvisydt .... [50] 


AHUMASPaHeyacal ATA KeUHHT: | 
UPUaaeorAca RIGKCHSAHaTT 11K 8 1 


In the statement amapatre ’gnim ... is stated the suitability 

of that pot for the rite of black-magic, because a raw pot 

(of clay (amapatra)) is invariably associated with breakability. 
[51] 


yard fet uaace ae faciad | 
GESsIRist A waEdtarel fastiarg MRI 


As a raw pot which is breakable melts away at once when 
(put) into waters, 50 ‘(my wife’s) lover should get destroyed 
into pieces quickly’ ! , (should he recite). [52] 
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This is the significance of the comparison with amapatra. 


a aheumaaeivereuress fesyc: | 
sTaaeuapeal a I AMPA: N31 


From the word agni in the singular and by the use of the 
word ullikhya etc.,! which serves as indication, there is here 


the mention of the domestic fire and not of the three fires.” 
[53] 


‘The word etc. refers to amapatra, Sarabarhis etc.; cl. BU 
text. Also the word wllikhya implies parisanuthana, parilepana 
etc. as mentioned earlier (cf. BUBV 6.3.18-19 above). 

-This refers to the three sacred fires, viz. ahavaniya, garhapatya 
and (retd. 


Satsnaca HH: Sfactsa: | 

aale: Wc fasmisaalead: Veil 
Cea MG Yara SSAA | 
TREY SS WeUy Hea Acakt: IVI 


Then he, the knower, full of anger, should with effort strew 
(the barhis grass) against the usual procedure !—since this 
act is contrary to the normal act— [54] 
then offer into that fire the spearlike sara grass, smear the 
same with ghee, (and) having quickly (i.e. at the same time) 
spoken aloud the blemish of the lover with this Mantra: [55] 


‘That is, the procedure of paristarana in a domestic rite. 


HY Taye Gera Bue Blase | 

i TASS Asa oUREA: Nall 
FeesaSUTeMa ATTA stars: | 
HEP SEACH ASA: ULI 


‘Since you have offered the oblation of your semen into the 
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fire in the form of (my) woman that has been enkindled (with 
desire for you) by her youth etc., let this (lit. this my offering) 
be your dishonour (vyatikrama).+ [56] 
Hereby, have I taken (away), on account of your offence, Prana 
and Apana, from you, who are wishing to live.’ Let him offer 
the spear-like sara grass,” which is mentioned earlier producing 
the sound phat. [57] 


1Or rather, let this be my revenge on you. 
Refer to verse 55 above. 


CU GaraReaa Bae ASA HG | 
slats fasrtarccard apatyeahy wit 


Also,' (let him say) ‘so also do I take away now (lit. today) 
your sons and cattle, O voluptuous one!’. In this act, one 
should understand that which is approved by the Sruti as isti 
and also sukrta in (the prescription(s) of) Smrti(s). [58] 


Isp adds: ‘he should announce the blame of that clandestine 
lover’. 


Ad Tad a Uahacqy HA CaM Hay | 
ae FT SMeASSATSh HITT SI 


With the words, ‘I am taking away all of yours, viz. whatever 
meritorious work as prescribed by the Sruti and also the by 
Smrti which you have done’, let him make the offering in 
anger. [59] 


Meal fasta ALTHAN Aa 
Maen Waeaea: Gard fatateeta soll 
ASH Mca PHT Asoacdy | 
AMAT Ural ATA N21 


By the word asa@ one should know desire and by parakasa, ' 
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hope for the result; the Mantra should have adana (i.e. aham 
ddade) at its end. This he should mention everywhere (i.e. 
at the end of every offering). [60] 
parakasa is that which is announced (as what will be 
undertaken) in mere words but not actuated in action and 
what is mentioned as what is longed for. [61] 


These two verses explain the words dasa and parakasa. 
ISuregvara has used the feminine parakasa for masculine 
parakasa in BU. 


a Al SMMeAURY HAHEI PHT: | 
Wud aaaecey RFRA Nee 


Then in the words beginning with sa vd is stated the result 
of the act that is described,! viz. what is stated in the words 
beginning with nirindriya. [62] 


INamely, of the abhicdrakarman ‘act of black-magic’. 


FaamementictaperH atic | 
Saal Hvared Ueaiiaucy fauiead: 16311 


Thus is described the act of one’s intercourse with the wife 
by a learned, srotriya,! which is the destroyer of the entire 
achievement of the ends of human life. . [63] 


Cf. the oft-quoted verse: 
janmana brahmano jreyah samskarair dvija ucyate / 
vidyaya yati vipratvam tribhih srotriya ucyate // 


SUSAN ASacaa AiaAsTaaT | 
Bed g fae cece 1681 


Therefore, one should not wish even to play jokes with the 
wife of a srotriya and (tu), in particular, a sex act, so ‘that 
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(one fulfils one’s) desire to avoid any untoward result that 
is mentioned. [64] 


Now, BU 6.4.13 is under reference. 


PHAR Wed TASTA AeA: | 
UeUtd YARISH TPH TASS 1&1 


The act of black-magic is mentioned here, for it was so 
occasioned and not with (the idea of giving) it as of principal 
significance. And now is explained that ritual act! for whose 
result all this effort (is undertaken). [65] 


lThe text of the AnSS edition has a misreading tatkamartha. 


Uy Tulelssea ST Aakia ASC | 
heal CaM Fi OF Hotere NEEM 


If the wife of the knower of the procedure of the Mantha 
(rite) comes to have her period, she should not drink (water) 
with a metal (lit. bronze) cup for three nights, nor should 
she take food in a similar way. [66] 


The ‘construction of this. verse is a little awkward. Yet SP 
laudably avoided the awkwardness by observing (at the end) 
tada tasya sa jayeti Sesah. 


SUACTAM: TASTY WEEN: | 
GI Fel Sai ASracHSraA_ 116911 


Similarly, in these three days, she, of pure mind, should have 
put on an uncut garment; so also, no Sidra man or Sidra’ 
woman should even (or ever) touch! her. [67] 


‘The verb upahan is used in some peculiar sense. The verb 
root /ian with upa means ‘to touch’ also ‘to approach’ [already 
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so in BU], but ‘to strike’ is not the usual sense. 


SU A UUpeHRacea aah: | 
ACA Aes ACaaHeMda Wes 


Nor should any other man contact ! her, who is in her vow, 


by touch or conversation, for securing what he longed for. 
[68] 


| sparsa with upahanyat would demand this translation; that 
avoids tautology. 


a PRAra Stacuedtaen: Aha: cit | 
TU AA ARAMA 1168 


That woman wears an uncut garment when she has bathed 
at the end of the third night and become purified. The 
husband makes her pound rice grains for preparing (lit. 
cooking) the caru ‘ball of cooked rice’. [69] 


lWe take the first line as a complete sentence. The 
construction in the text is awkward, or anakoluthic. 


From this verse onwards, Suresvara occasionally gives us, almost 
in a parenthetic way, his paraphrases of (some) words in the 
Mantras of BU. It has been difficult, therefore, to translate his 
Vartika in a well connected form. As such, our translation will 
appear to the readers disconnected bits of sentences. We regret 
our helplessness! 

Now, BU 6.4.14-16 are under reference. 


gael Misa fase: Ween a seeaad | 
qoureuycad: AV: TAVHAAIAAH holt 


The word sukla should be understood in the sense of fair 
(lit. white) or fair like Baladeva.! The remaining portion (of 
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the Sruti) is to be understood by oneself, because of its easy 
explanation. [70] 


Tt refers to Krsna’s elder brother. 


ated quay Urafucal cay Ufa: Woe 


Then, after the husband has made the wife herself cook rice 
in milk— | [71] 


aud Ydaed TART 
CATARACT TAM ACTATASTA Tt 1921 
The couple should eat that rice cooked in ghee, and then 


they would be able, ie. eligible! for begetting a good son. 
[72] 


1Read SP isvarasabdartham aha svatantrav iti. 


aaa ole ot fsyekn 
UMsdHHes Cai Aaa Saal 19311 


Or if that very couple are in a haste to beget a son of already 
given description, (they would be able to do so) + by performing 
the rite described earlier.” [73] 


'This is suggested by svatantravisvarau in the preceding verse. 
“Possibly it refers to Mantha ritual. 


Now, BU 6.4.17 is under reference. 
qieml Ulsdcaa canara | 
Wea Sscae SH Ag aaehray isit 


In the words duhitad pandita should be understood the 
daughter’s being learned in the duties proper for women, not 
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in respect of Vedic matters. [74] 


This may indicate the commonly held belief of the people 
in SureSvara’s times that learned women meant those who were 
capable of discharging all the household duties of a woman but 
not eligible for Vedic studies and rituals! 


Now, BU 6.4.18 is under reference. 


fatsria srreutaacud ul faaitecd: | 
fagcaul a afafaccterr a: SPARTA: nowt 


The word vijigita means one who is in the world exceedingly 
praised, i.e. praised in many (or, various) words. The word 
samiti means the assembly of the learned; therefore, 
samititigama means one who is fit (or, eligible) to sit in (that) 
assembly. [75] 


This explains vijigita ... in BU. 


ypc Fateural TaeecHUre: | 
TAMAR Aaraaoaaaqy 198 It 


Ordinarily, the number three is used (in the context of the 
Vedas), yet there has been used the word sarva and therefrom 
one should understand that (there are meant) four Vedas, 
in order that the meaning of all words become understood. 

[76] 


This is to explain that the usual sense of three Vedas as 
understood from the word sarva should not be accepted. 


CsciHiceuarcacal Hidted fee: | 
Sal Sarasa Mt A Ya AIA HS 109i 


They have understood by meat-rice that which one has cooked 
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with rice grains mixed with meat. uksan means a bull which 
has become capable of sprinkling seed and the same, when 
well (or fully) grown up, is rsabha. [77] 


The second line specifies two phases in the growth of a bull 
and thus explains away the doubled repetition in auksena 
varsabhena va in BU (SP). 


Waeadtacda werd Hidted vfe | 
He POPS tay ca Had i951 


This is so said here since, with reference to this meat-rice, 
there is no acceptance of it! today.2 As such, they take that 
meat to be referring to that of a black deer or a goat. [78] 


I Rither auksa mamsa or arsabha mamsa. 

This is in keeping with the popular avoidance of beef, in 
Suresvara’s times. Cf. Vimalodayamald of Jayantasvamin. (ed. K.P. 
Jog, Poona: University of Poona, p.96): tato gor alambhah 
praptah gor alambhasya loke dustatvad goh pratinidhitvena cchdga 
alabhyate. Possibly, Jayantasvamin was a (senior) contemporary 
of Suresvara. 


Ue Tacha A AAA | 
fear: vfaftecarccee-ata I CATA 119811 


If that were to be obtained with (great) effort, then he should 
buy that meat and bring (it to the ritual), because killing has 
been prohibited; (any way), he should not kill animals. [79] 


Now, BU 6.4.19 is under reference. 


BAyAAsal lane uss Users | 
PUA Gad VACA WU ISO 


The word atha has the sense of an option ! (among meats) 
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mentioned or (that which is) according to one’s choice. This 
is said with any one (of the desired meats) in view. [80] 


‘This explanation of atha is occasioned by its repeated use 
in BU (SP). 


MReasaa Al: Ga TAMIA: | 
acd GRAY UAH Sealed: sk 


Having begun at the sunrise, all Samskaras, viz. a bath etc., 
he should perform the rite (of Mantha), which has been 
described before. ! [81] 


lcf, BUBV 6.3.31f. 


cuca Feat Ul A Alaiecatuatad | 
CUMATHAMA Fepcasa TA J sil 


And that (series of actions) which is prescribed in the context 
of a sthdalipaka is .called here by the name avrt; therefore, 
having purified (samskrtya) the clarified butter just in the same 
way as is prescribed for the sthalipadka (he makes his offering). 
(82] 


The procedure of the sthdlipaka rite is well-known among 
the Vedists and, therefore, no details of the same are given 
with any particular attention. 

'The word juhoti is understood. 


SIMA We Aad | 
Sewsaey A MaleIsuietsla WAT 15311 


The mention of taking up djya ‘clarified butter’ is indicative 

of other (details of the rite),! or the word to be understood 

is ajyadi with the suppresion (/opa) of the word adi in it. 
[83] 
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This verse averts a possible doubt that could arise from the 
words samskrtyajyam in the preceding verse and restricting that 
We performance should be with djya alone. 

IThis refers to other materials of the sthalipaka ritual. 


SUCCUSCMA TUTTE AKA: | 
caRtaledieca SAME SEL 581 


Then, having repeatedly pounded (the rice grains), he should 
(ulter) the Mantra(s) of the sthdlipaka ritual and he should 
respectfully offer the usual dhutis, in the place where d/utis 
are poured. [84] 


This is the meaning of sthdlipakasya ... in BU. 


ALTER ea Ul: Taerateatae: | 

Gal Kasaperd TeeHTIET DET SI 
wie Ud SECU AS LUT: Galea: | 
CMSA THUR AAPA ATT: SEI 


Having offered those three principal dhutis ‘offerings’ which 
begin with those for Agni, he should have completed up to 
the end of the svistakrt, as mentioned (in the ritual text), 
[85] 
this rite; then he should have lifted up the caru from the 
plate which was kept (aside). He should then eat it having 
ghee in it, intending it (to effect) his desired end. [86] 


This specifies the number of offerings. 
ae WRU cay WS WM dese | 
Seapcha vet ae vel FASaha IIs 


Having eaten of that caru, he should give the rest of it to 
his wife. A husband (always) gives to the wife only what is 
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left over (after he has eaten).! [87] 


This explains prasya ... in BU. 
[The second line is to specify that sesam bharyayai prayacchati 
does not refer to the remains of the caru from the plate. 


UM AIT Usa BAe eae | 
TONar Yea Ulsan: ssi 
1 


(The instruction) ‘Having washed his hands with care’ is 
understood from the force (i.e. power) of the words. Here 
is meant the sipping of waters, as prescribed by the Smrti, 
since there is a mention of the washing of hands. [88] 


This explains praksalya ... in BU. 
lWith care (yatnena) is clarified by SP thus: malatyagartham 
bahujalam daniya paunahpunyena ksalanam yatnah. 


SeUAnUaY aalgita: Tanea | 
FETA AW TAVITA: 158 


Having then taken up (in his hand) that pot containing water, 
he should repeatedly sprinkle water over his wife three times; 
reciting the Mantra which is stated (just below). -[89] 


This is the meaning of udapatram ... in BU. 


HASH SMIFUA SST | 
fazqacafuenaa estatsa WNEUA ISoll 


‘Leaving (lit. rising away) from my wife, do you go elsewhere’, 
(this is the meaning of the Mantra.) Here (i.e. in the Mantra), 
the mention ‘O Visvavasu’ refers to the Gandharva of that 
name. [90] 


This is the content of Mantra. 
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weuitala AeA wad TRU feet | 
wat UetH=ui aie azarae =qH sei 


In the text BECP Tai the word praptryd conveys (the sense 
of) a young woman.! (Therefore, the meaning of the verse 
is:) “You, g Visvavasu, quickly go away to another prapuirvi, 
ie. plump! woman. [91] 


This explains anyam iccha. 
l'The line prapurvyam ... kila is to be taken parenthctically. 


Weulntd feisarea ceva acufa: ar | 
yeifed FH Acai SACICIASAA 11821 


From the indicative word praptirvyadin (one should understand 
that) a good householder (lit. husband) should ever! perform 
the said ritual only with a young and chaste wife,” so that 
there is born a good son. [92] 


‘SP states that the word sada ‘ever’ stands for the time after 
the woman’s period. 

SP elaborates thus: prapurvyam iti tarunyadyotakasabdavasat 
.. tarunyam satyain iti sambandhah. 


He ¢ casa stat sai Ra: 
Vd FRUIT THAT 1931 


As for myself, I am uniting with this my wife—this is the 
construe of ee sentence (in BU). Having thus sent away 
that Gandharva,! he approaches (i.e. unites with) her. [93] 


This explains jaya patyd saha in BU. 

1 Anandagiri on BUB (also in his comment on this verse, 
SP, with some difference) makes this cryptic verse clear, thus: 
pivarim anyam yali means: visvavaso gandharva tvam uttisthanyam 
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ca jayam prapurvyam tarunim patya@ saha sanikridamanam 
ichhaham punah svam imam jayam sanupaimi. 


Now, BU 6.4.20 is under reference. 


Mises Sarat Gta: | 
SHSSUAAtCU Maral caccast ssl 
pauae ea acadicaatea | 

od aie Sa dye Bat tal eeTae sil 


The husband embraces (i.e. unites with) the wife for placing 
in her the desired foetus, reciting the Mantra amo ‘ham et 
‘Now both of us, of the nature of gods, [94] 
let us begin our act (of union), O my dear, for begetting 
a good son; let us, you and J, having joined together, place 
the seed in the womb’. [95] 


This is the-meaning of abhipadyate in verse 93 above. 

1BU gives the full Mantra thus: amo ’ham asmi sa tvam asy 
, amo *ham samaham asmi rk tvam dyaur aham prthivi tvam tav 
ehi sam rabhavahai saha reto dadhavahai pumse putraya vittaye 
dyotake. 


aadowe aE ua Ua Ase | 
FraecUaea ea fatsteleanacaiUd 186i 


(The Sruti) has mentioned the result of the placing of the 

seed (in the words) pummse putraya labdhaye.! After the Mantra 

is recited, he should say, ‘May you separate (your thighs), 
[96] 


liabdhaye is SureSvara’s word for the original Vedic word 
vittaye. 


faeaala A=aml HS UU: Wc: | 
FARA A ActahreaMAdsaaas soil 
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thus, reciting the Mantra,! he carefully makes apart the thighs 
of his wife. The invocation? to the thighs is to be seen in 
the word vwijihitham. [97] 


I nantrena wri is an instance of the absence of Samdhi in 
Vedic style. 


2This is for diantrana in the sense of ‘address (i.e. invocation) 
to’. An unusual sense! Already, SureSvara used in verse 30 
upamantranam and in 31 upamantrita. 


fafsrelahte <a vardey mfp: ssi 


This is a form of the verb root Ai with vi (as prefix), referring 
to the activity or movement, with its causal ending (sup- 
pressed). ! ' [98] 


Lyijihttham is to be understood as vijihdpayethah. 


Fad: UPA Aaa: | 
ATABeay ai STAI Hea fags 183i 


Reciting the Mantra visnuh .... he caresses his wife’s limbs ! 
with his hand three times, in an agreeable manner, (and) then 2 
(unites with her). [99] 


SP on this verse does not appear to be quite satisfying! 

1SP explains anulomatah thus: mutrdhanam arabhya padantam 
iti yavat. 

2Cf. SP: pasukarmanantaryartho ’thasabdah. Thus Anandagiri 
suggests the sense of anuwimarsti as ‘he unites with her in sex 
act’. 


Now, BU 64.21 is under reference. 


THY HeUANUecaseraquaareaa | 
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Fadad <ait aaa Aas A iol! 


The meaning of kalpana (from the verb root kip) is enabling. ! 
(The Mantra continues:) So also, may god Tvastr create in 
all your limbs beautiful appearance” and (also in those) of 
my son.” [100] 


[This refers to the word kalpayatu in the Mantra visnul ... 
etc. ciled in the end of the preceding verse. SP stales: putra- 
Janmani Saktatvapadanam iti yavat. 

2BU and Anandagiri on BUB scem to take the creation of 
the beautiful appearance in the limbs of the wife who has 
delivered a son—cf. Ananagiri: tvastd savitd tava rupani pimsatu 
vibhdgena darsanayogyani karotu. But, Suresvara adds sutasya 
me, he does not specifically mention the wife. Yet, sce on this 
SP: a@tmano bharyayas ca ritpani nirvartitant kim tvastrety 
asatikyaha sutasyeti. 


aaiecad ae Malaria wae | 
quseata dale gece Ud: kot 


Here, the goddess of the new moon night is called Sinivalt; 
that very goddess is stated by the name Prthustuka, since she 
has profuse praise offered to her. [101] 


1 Sea 


qura-sHaraa fsarataatas 1120211 
eee al fe sfaal sma aa: 12031 


May the two Aégvins, who wear lotus garlands, properly place 
you foetus; the two Aévins are to be known here as the sun 


and the moon; [102] 
they are indeed known as wearing (or, having) the wreathes 
in the form of their own rays. [103] 


Now, BU 6.4.22 is under reference. 
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ferry Salas Tara BA 
aera Ua Takasayd FT 808i 


The word hiranya means the immortal flame and the two 
coverings, which are made up of that (hiranya, for the flame) 
are resplendent (lit. beautiful) wherewith those two Asvins have 
formerly produced (lit. churned) immortality. [104] 


Rat oe 1 socaacaeay | 
ASMA 4 FWA AA Aaa 18 oil 


Let us two place (in our son), to be born in the tenth month, 
such (beautiful) form as will be similar to what the two Asvins 
have carefully produced (lit. churned) as the foetus. ! [105] 


IThis refers to the beauty and immortality as implied by 
arta and rupam in verses 104 and 105. 


DUTT Beal atest AAT | 
ques Ba Wat sve: WawMATHAH 11% O81 


Just like the earth which has Agni in the womb, like Dyaus 
by Indra,! (who is possessed of) bright lustre; so also like 
Vayu, the foetus of the quarters, that (foetus in you) is seen 
as the agent of loosening? [106] 


The verse is very awkwardly expressive of the meaning of the 
BU passage. 

lindrena bhanund is taken here a substantive (noun) followed 
by an attribute (noun). SP states that bhdnu is the meaning 
of Indra. Yet, here it is not so specifically understandable as 
in Anandagiri’s comment on BUB, viz. indrena suryeneti yavat. 

Cf. verse 109 below. 


SHA Gea deat TH ents ¢ | 
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Tea A AA YUMA aqeaARaald: 11% oll 


Then, utlering his own name, this householder says, ‘I place 
the foetus in you’, after that, he should utter her name; all 
this, while he is reciting the Mantra.} [107] 


This refers to garbham dadhami te stated in the second line. 


Now, BU 6.4.23 is under reference. 


Tamay aeurdaecvasaes: | 
ory: OCP UEcaTanA Aa Rosi 
Ba Usa aaa Aaa: | 
a ala ata dea wid a aa7 Rott 


Then, when she is about to deliver, he should gently sprinkle 
her with water, reciting the Mantra,! that is to say, ‘in the 
same way as Vayu makes the lotus-lake stir2’; so does he 
activate her. [108] 
(This is to mean:) As Vayu, while making the lotus-lake stir 
everywhere, does not cause any harm to it, so (also) should 
this foetus stir in a way that causes your happiness. [109] 


Verse 108 is the meaning of sosyantimi .... 

IThis is yatha vayuh puskarinim .... 

2AnSS reads samirijayati which should be corrected as shown 
above. 


Tea TaUAd Ales STAT | 
TA ari fe TET aristisd Fa: TT evo 


May your foetus move, causing you happiness, wrapped as 
it is by the chorion; indeed the way, this path of the foetus 
was earlier barred by the bolt (of Indra). [110] 


This explains the meaning of (garbliah) ... sahavaitu jarayuna 
. in BU. 
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See cates facile Aca: | 
7TH faagea eaten Fereala alsa: eee 
ace Gal deal aracta fread | 
Wiraaisa fasta: A Va Wed Aa: 1128 2A 


The word jardyu ‘chorion’ refers to the bar. ‘O Indra, do 
you strike it down, being quick.’ Then, that which moves out 
of the genital organ (of the woman) after (the foetus has 
moved out), [111] 
a lump of flesh, which is slender and straight(?) is called 
avard chorion, (i.e. the ouler membrane of a foetus). And 
here Prana should be understood as Indra, as he is addressed 
in the prayer. [112] 


Now, BU 6.4.24 is under reference. 


SI SARSA Tc SaRY ci fA | 
SP GUA WSIAAM 118 8 31 
After the son was born, the husband, viz. the father now, 


having first placed the son on his lap and, having enkindled 
the fire (which is known),” (offers oblation to it). [113] 


1 


This refers to the Jatakarman rile (samskara). 
1The words ‘After ... now’ for atha indicate that the rite of 
the Jatakarman is over. 
2This is avasathya ‘domestic fire’. 
Ba ale a day yyeisutaded | 
VAP Gata FIASUEY Head: 1° esi 
Sue Selcifa Tavaievy grad | 
suecuveculd Fearsuredi: fA ueeyi 


Ghee and curds, which are mixed together, is known as 
prsadajya.} Then, having mixed them together and brought 
from the prsadajya, with the recitation of the Mantra,” _—- [114] 
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he makes an offering, pounding (the rice grains) again and 
again; the suffix namul (in the word-form upaghatam) is desired 
to convey the repetition of the action conveyed in the words 
upahatyopahatya; thus he pours the offerings of prsadajya. [115] 


ltt is the mixture of clarified butter, curds (and according 
to some honey etc. also). This is offered in rituals. 
“This is mentioned in verse 116 below. 


Youd ta Yeas AACA Wepre: | 
GEGACUA ALESHA GSM: eee 


‘May I nourish, in my house here, men, thousand in number, 
to their hearts’ content; the word sahasra is a word signifier 
of many. [116] 


Gd cd ataMisa Healen: oa dale | 
GaMaTaa TA UST HAR 112 vl 


‘Thus, growing here (i.e. in my home), O my son, may you 
think of continuity’—the word upasandyam means ‘in respect 
of continuity’ (samntatau)— (to mean) ‘you will multiply the 
cattle etc. which belong to me’. [117] 


tq SUUaA SONea TUScIACaT SIT | 
Ay stata Wea: CAVA TET 1k ksi 


The portion, beginning with the words mayi pranan, being 
very clear in meaning, does not expect any explanation; 
therefore, may you understand it yourself. [118] 


IThis is Suregvara’s address to his readers. 


Now, BU 6.4.25 is under reference. 


Suey cage aot <feet SETA < 
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Then, having placed the right ear of the son near unto (lit. 
into) his own mouth, he should utter the word vac three 
times; (because, indeed,) the three Vedas are called Vac. [119] 


1That is, having placed his mouth near unto the son’s ear. 


Now, without referring to BU 6.4.26, Suresvara turns to BU 
6.4.27. 


Aa Arca AAPM Aaa siaaicaay | 
Ged td sla PRI Wasa AKacil 11k 2ol 


May the three Vedas, viz. Vac, enter you through your ear 
for your bliss. In the words yas te stanal: here (in this context) 
is praised Sarasvati. [120] 


This refers to the child’s sucking the mother’s breast. 


See: Adealkecatd AVA | 
Ia: Gaa Su: WR PAFSU 11% 22 


What is said is: May there be for the son profuse excellence 

of qualities. The word sasaya is to be known as sasaya ‘which 

is accompanied by a result’, (wherein) saya means the result. 
[121] 


'That is, which shall yield a result. 


Tel TA A Wes: Aca saan: | 
TURAN AAMT SAA 12221 


CHEN GAAIScU LAIKA U: <a: 
FA FAY MoM A dey qveulesda: on 


The word guha means saya! or SaSaya; and the Sruti itself 
has stated thus: this one is the source (or, cause) of well-being. 
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It has become the food and nourishment (i.e. sustainer) of 
all living beings. | [122] 
The word ratnasya means payasah ‘of milk’ and the breast 
_is what is the substratum of ratna. It is the procurer of vasu 
‘wealth’, the cause of showering (profuse milk) etc.” [123] 


‘The word guhd means the base of the heart and saya refers 
to the result that would be produced. 

*We have followed the reading in the AnSS edition which 
is to be taken as an adjective of dhanasya (in neuter). 


sta Wad | 
SS Cee eonieeeete kV 
aaa auth <q qa: TISAI 


Being a giver of extensive well-being, it is described here (i.e. 
in this sentence by the word) sudatra ‘liberal donor’. Since 
you nourish, O Sarasvati all the choice gifts here (i.e. of this 
world), [124] 
(this is to say:) you increase! the excellent gifts (varani), viz 
(those from) the gods! etc., by all (kinds of) enjoyments’. 
[125] 


Suresvara begins a new sentence in 124cd and: completes it 
in 125 which is a verse of one line. 

| brapusyasi literally means ‘nourish’, yet ‘increase’ can go well 
with both the gifts and gods etc. The word etc. refers to the 
elements, semi-divine and human beings. It can be argued that 
‘Increase’ indicates ‘growth’ ‘nourishment’ as well. 

2devadini qualifies varani (used for varydni— a Vedic word). 


UM WA WARY Tak Sage | 
BaeTMH aia Cad AAP 118 28 


O Goddess, place into the breast of my wife your own breast 
about whose excellences I have just (spoken) and which grants 
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all the desires (of beings), so that my son may drink. [126] 
Now, BU 6.4.28 is under reference. 


Aa ARAN TAT | 
Sharaua MeAacca cai Ufa: 1122011 


Then, reciting the Mantra ilasi, he lovingly (lit. respectfully) 
praises the mother of the son, so that (he,) the husband himself, 
should be able to complete well (i.e. successfully) his ritual 
performances. [127] 


gt Aiseenvupiatsgsaatas you 


Fda HM 181 


BRHADARANYAKOPANISAD- 
BHASYA-VARTIKA 
6.5 


aula A Utd PecdSKA-oAMeMIS Ae | 
Raves dekaci GAR actA U8 11 


Whatever was not considered (i.e. discussed) in the whole 
of this Brahmana! earlier, is all of it considered in the Khila 
Kanda (so far) up to the end of (the discussion on) the 
Putramantha ritual. [1] 


This refers to what has been discussed up to the end of the 
preceding Brahmana (viz. BU 6.4); cf. SP vrttam sanikirtayatt. 
This is for BU itself. 


TAPUSHAMCMCATHUS A AMA | 
gaa faadvatgal cenfeaeledt 121 


The Khila Kanda, being a (complementary) part of the earlier 
Kandas, (it does not have a separate) line of .teachers. In 
the earlier Kandas (i.c. in their two groups) there were two 
distinct lines (of teachers), therefore, they (viz. the two lines) 
were stated here! with reference to the distinction of the 
lores in them.? [2] 


In this verse and the preceding, it is pointed out as to why 
there is no mention of any line of teachers in relation to the 
Khila Kanda. 

‘The word here refers to the two Kandas, viz. Madhu Kanda 
and Muni Kanda. 

2One could have objected that the two Kandas (Madhu- and 
Yajiiavalkya-) pertained to only one lore, Le. brahmavidya. 
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Therefore, it would not be right to say: puirvatra vidyasambhedaht. 
This objection is answered away by the present verse. 


GaragiaKeUTaEcaIsS Hea A UFAR | 


CMMeUT AAI AAA ACUATH 1311 


In the first four Adhyayas (of the Upanisad) was fully explained 
that Madhu, which belonged to Tvastr and was hidden, and, 
therefore, (for those Adhyayas) the line (of teachers) related 
to the contents of the same. [3] 


FUPUSPIAEA UAHA | 
AS TOTAAT HA AUaeassaeaeal vit 


In order that one should well understand the meaning of the 
tradition relating to the Madhu Kanda, there followed (or 
better, was presented) the Kanda of Yajiiavalkya and also the 
line (of the teachers) relating to the same.’ [4] 


l vathavatpratipatti makes this verse significant. In the earlier 
Kanda, there was refutation of varying views, whereas, in the 
latter Kanda, the thought (though the same) was presented with 
suitable reasoning in support of it. This clarifies what is meant 
by vidydsambheda. 


SH I dan fasta: Peay aaAU: | 
ara 


As for (tu) this line (of teachers), it has been related to the 
entire discussion in the Upanisad. Therefore, at the end of 
(the entire) Brahmana,! this (line of teachers is to be for 
the whole of it); this is to be concluded from the statement. 


(5) 


JAMA UMaalatae Uta | 
SO GI Uae: Aca Aa gelled: uel 
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Since, in order that one attains completeness in one’s 
knowledge about the meaning of the Veda that is taught, there 
is the recitation of the line (of teachers of the same). As 
such, this Sruti (also) has stated here the line (of teachers). 


[6] 


daa Ul aaKaascad Bale: | 
FRA: TP SAAA AAT Ih 


Since all these three lines of the all-knowing teachers have 
been stated (here in the Upanisad), therefore, by the 
remembrance of them (all), there would certainly (lit. well) 
arise the sun in the form of knowledge. [7] 


UAaFa deMR: TAMAS ala: | 
TAS: TARTANA TAM AR Ses IsII 


Since, in (the prescription of) the Putramantha there was 
described here (i.e. in this Upanisad) a Samskara for women, 
therefore, this line of-the sons (who are teachers) is stated, 
prominence (being given) to women (who were their mothers). 


[8] 


Wasa Var Ae Baad | 
J A HAMRcCaecauitala Bead 1811 


As this tradition followed (i.e. came into being) from one 
to another, so it did not happen in the case of the Brahman; 
therefore, it is mentioned as self-born. [9] 


This explains why the word svayambhu is used with brahman. 


SUS dad Se UR | 
Tad AgkaqAedeHIeaataaal fe A: U<oll 


In the case of others, there occurs the knowledge from (the 
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study of) the Veda, by using many means (towards acquiring 
the same); but, in the case of the Atman of the Veda, (its) 
knowledge (occurs of itself). Therefore, that (viz. the 
Vedatman) is (said to be) ‘possessed of all knowledge’. [10] 


Gaeay aeons dent WTaess | 
Ud eal dal Uo fPPaearay eel 


(As regards) sarvasyaisa vast etc. also api 1 | have said earlier: 7 
the Veda (or the Vedatman) is the highest deity itself and 
also (it is) whatever exists, movable and immovable. [11] 


'The force of ‘also’ evokes reference to yah sarvajnah sarvavid 
.. (Mundakopanisad 2.2.7). 
Cf. BUBV 3.8.29. 


SeaaaIcHaIcCHI ASU: | 
Ua WicHe essai AAA 118 21 


(Therefore), one, possessed of the means, viz. name, form 
e(c., knows one’s own self by oneself and becomes complete 
in nature, directly perceptible to oneself, not (becoming) a 
subject of one’s own intellect and words. [12] 


FUG HEN fsMIcHaea UA | 
fatacal faata Ula See: GTTA 18 311 


A Brahmana becomes a knower only through (the study of) 
the trayi and by himself (becoming) the knower of the non-dual 
highest (Vedatman) and then, having known (his own true 
nature), attains the highest bliss which is beyond the cause 
and effect relations. [13] 


agisaicad VARY AA SKY Bac | 
FAIA HY A OK FE AACE 11881 
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For this very reason do they name the newly born (son) in 
the words vedo ’si. How can he, being himself the Veda, 
understand the highest Brahman? [14] 


This brings out the purpose of naming the new-born son as 
Veda. Being Veda, i.e. the Atman, he is considered to be a 
natural knower of his own self. 


ASIA TA AAA: | 
SHA aAasat A Shee heal 


In all the branches of Vajasaneyins, the lines of seers are 
the same, as beginning with Asurayana. Let this be understood 
up to the end (of this last Brahmana). [15] 


seacaa fe decdia usiveens aa J 
SCAR SETA SET: Thea 


Since all these Yajus Mantras are declared by Aditya, therefore, 
the wise ones have well described them as coming from Aditya. 
[16] 


AaicHA TARA GAISUET: | 
CASOMIeHIAAURGT AMI 18911 


This entire tradition has thus come from the sun, the Atman 
of the Veda, up to all men, beginning with Paramesthin in 
a successive line. | [17] 


SYSe UL Hel Taalslaahsig | 
Vdalacat Ula Weer GX AU: ust 
The highest Brahman is unaffected by (lit. mixed with) anything 


else, and is devoid of any fault. This one, existing in the sun, 
shines forth as the highest form of the Veda. [18] 
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Sedan Yada dalfecd 4 Auld | 
dating frei qaRcca Heda: 1281 


And that Brahman, even though destroyed,! does not (really) 
perish. * The great seers come to know it after performing 
penances in the seers’ tradition.? [19] 


IThis refers to tasmad yajnat sarvahutah, conveying thereby 
that the Vedas, comprising composition of words, get destroyed 
at the time of the deluge (pralaya). 

2This is because Aditya, identified with the Brahman, does 
not perish even in the deluge. 

SSP clarifies this tradition by a verse, viz. Mahabharata: 

yugante ’ntarhitan vedan setihasan maharsayah / 
lebhire tapasa ptrvam anujratah svayambhuva // (12.203.17) 


Fase SEY saga ana 
TislagTeM at Fert A PAG Roll 


In the case of the followers of all the branches (of this Veda), 
this one line of teachers, which begins with Vedabrahman and 


ud to (the mention of) the son of Safjivi, does not differ. 
[20] 


Usiagadkcaaieaicera JUPYAH | 
Haavatgaea GM ASAAMATA 12811 


And, from the son of Safijivi,; the later lines of the teachers 
of the Vajasaneya Brahmanas differ from one another in 
relation to different teachers. [21] 


SCUPAPIUA UA AHA TSAO 
PUSLAA GSVHTA MRAP ASAKAMCTSISCT 
Tana Unseasune TARCAATAT 


we TA Be HTT, Boe} ETT N22 
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Thus, this wreathe of fully blown lotuses in the form of 
sentences (relating to) the singleness of the Atman (which 
is propounded in the Sruti), having the profuse fragrance (in 
the form) of good reasoning, variegated in its three (lit. half 
of six) sections (called) Madhu, Muni and Khila, enjoyed by 
the bee (in the form of) the pre-eminent (or the chief) ascetic, 
tied up by knots (in the form of) Slokas, bearing fruit (in 
the form of) knowledge of what cannot be the object (of 
knowing) and stringing (together) the bliss(-giving) existent 
Siitra (ic. Hiranyagarbha), has followed the step of the 
all-pervading (lit. Visnu) which is the most pure (or faultless) 
and unborn, in the same way as Gafiga (followed the head 
of) the source of well-being (lit. Sambhu, i.e. Siva). [22] 


This is a very ornate verse, deliberately worked out by 
Suresvara. He compares his composition in verses to a wreathe 
of lotuses, many minute details of the composition and the 
different components of the wreathe being shown as similar; 
these are explained in their fullness in SP. The words Sambhu 
and Vaisnava pada are purposely used by Suresvara because 
(it appears) he wants to show his great regard for, or devotion 
to, the bliss-bringing Sankara, who could be compared to the 
commonly accepted gods of his times—Siva and Visnu. 


UIs UsaaSeAas He HAAAT— 
COURT MAAS Ra PACA AMMA 
Ocal SABHA Heal Batters 

d aes Atte AARy 12311 


I bow down to my Guru, who is born in the family of Atri, 
called Vedhas! and (the purest among the) pure, from whose 
nectar(-like) instruction/teaching, that came from his efforts 
out of compassion for the sorrow-stricken seekers of liberation, 
as the steadying pillar for the churning rod in the form of 
the reasonful preaching words and the churning rod in the 
form of faith which helps churning the ocean-like intelligence, 
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and drinking which the seekers of liberation attained liberation, 
being freed from (lit. becoming bereft of) the stream of births 
and deaths. [23] 


SP offers an elaborate explanation of the first two lines which 
can be read with profit. 


HEMI Aces TM: TARIKHPAT 11281 


With the strength of my faith (in my Guru) alone have I 
composed in brief this Vartika on that Vrtti on the Upanisad 
belonging to the Kanvas’ recension which my Guru himself 
has written as the purport (of all the Upanisads), viz. the 
singleness of the Atman (conveyed as) the head (ic. most 
important) of all the Vedas, illuminated by varied reasoning, 
extremely clear and causing happiness to the wise (lit. good) 
men. [24] 


Thus Suresvara emphatically asserts the extreme clarity and 
faultlessness of Sankara’s Vrtti on BU of Kanva recension. 


A WieeUMUIKa eA wcaeNahAT 
oun fazana-sanauaee oH Rreuftaq | 
UNIsae AeA: SaedTasee ARACY- 
CH WHA TAS ASACACAT 2 


May this be my obeisance, with my body, mind and specch, 
to the Sun in the form of Sankara, whose disciples have 
pervaded this: NEEL from the rising mountain up to the 
setting mountain’ by the brilliant rays of their fame and, (as 
a consequence), it (viz. the universe) has become free from 
darkness, and by the rays of whose knowledge, the Sun is 
vanquished, (even) from afar and (he then) appears like the 
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moon. [25] 


Once again, Suresvara works out the sustained metaphor here 
as in verse 22 above. 

' Actually the mountain from behind which the sun rises and 
that beyond which it sets. 


gid MASeRVUHMOMAGECUAIdh Foleuyey 


Goad AeA Ill 


FSSISEUA: WEI 
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SELECT GLOSSARY 


(1) Below are given mostly such words [or, almost all of them] 
in the text under consideration as Suresvara used in their peculiar 


secnsCs. 


(2) Figures after the specified meanings are the numbers of 
Adhyaya, Brahmana and Verses in the text, e.g. 5.2.2 stands 
for Sth Adhyaya 2nd Brahmana 2nd Verse. 


anda 
adhisavana 
adhvans 
apurva 


abhava 
ahima 
atinan 
atimabhavita 
abhutasamplava 
amantrana 
avasathyagni 
avrtti 
ahavanitya 
audumbara 
istapurtakrt 


uktha 
uksan 
utkrantadi 


upanisad 
upasad 


universe (5.16.62) 

a stone on which Soma is pressed (6.4.9) 

origin, sustenance and merger (5.1.48) 

subtle form of a ritual performance 
(6.2.15, 77) 

non-existence (5.1.22) 

mental pain (5.12.5) 

body (5.17.15) 

devoted to the Atman (6.2.120) 

complete merger into elements (6.2.143) 

address (6.4.97) 

domestic fire (6.4.53) 

rebirth (lit. repeated existence) (5.16.66) 

the principal fire in a sacrifice (6.2.76) 

a vessel of that name (6.3.13, 17) 

one who has done sacrificial and 
charitable acts (6.2.121) 

Sastra (5.14.2) 

bull (6.4.77) 

sixfold result of performing the Agnihotra 
which begins with utkranti (6.2.14, 15) 

secret name (5.7.2) 

vows prescribed (in Jyotistoma sacrifice 
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upahan 
rsabha 
kartrtantra 
krdatinan 
ksaya 


Ea 
gayart 


guna 
graha 
ghatiyantra 


cikitsad 
tirtha 


(ryaksara 


drsti 


desasamskara 
nuiyaina 
nyaya 


parakasa 


(6.3.12) 

to touch (6.4.67) 

grown up bull (6.4.77) 

[the performance of rituals] which de- 
pends on a performer or an agent 
(5.1.67); cf. vastutantra below 

all undesirable (effects) on the individual 
self (5.16.21) 

destruction (5.16.65, 66) 

prana ‘organ’ (5.16.38) 

Gayatri Mantra (the word is derived from 
gaya prana connected with a root trat 
(5.16.38) 

excellence (6.3.8) 

allack of a disease, goblin (5.13.2) 

a mechanical device of raising water from 
a well (6.2.155) 

censure (5.13.2) 

sacrifice (5.1.65) 

a customary mode regarding one’s 
approach to a preceptor (6.2.65) 

a preceptor, a king, or an elderly person 
(6.2.66) 

comprising three letters, three-letter-word, 
viz. satya, (=Brahman) (5.5.11) 

deliberate or purposcful view of a thing 
taken as another (6.2.78) 

acceptance of metaphorical identity 
(6.4.8) 

purification of the region/place on which 
some ritual is performed (6.3.18) 

restrictive rule (one kind of the in- 
junctions) (6.3.15) 

reason (=¢arka) (5.1.65, 5.15.8) 

proper reasoning (5.1.64) 

intention which is announced (6.4.61) 


parinama 


purna 


prsadajya 
pratipad 
prapurva 
prayatya 
buddhi 
bheda 
makart 
mahat 
mamsapest 
yaksa 
yaksatva 
yatnatah 
ra 

loka 


vasistha 
vastutantra 


vakovakya 
vagdhenu 
vayura 
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ripeness (6.2.19) 

result (6.2.76) 

[the Brahman] beyond cause(s) and 
effect(s) (5.1.8, 40) 

all-sided knowledge (5.1.43) 

mixture of clarificd butter, curds (and 
honey) (6.4.114) 

means for securing a desired result 
(6.2.38, 39) 

young woman (6.4.91) 

being naked (6.1.39; 6.3.55) 

intellect (5.3.3) 

(i) distinct objects, (ii) distinction be- 
tween distinct objects (5.1.97) 

the sea (5.1.77) ; 

having great dimension (5.4.4) 

great (adjective of wealth) (6.3.4) 

importance or fame (6.3.5) 

lump of flesh (5.3.3) 

of the nature of what is to be worshipped 
or, worship-deserving (5.4.4) 

nature of what is worship-deserving 
(5.5.10) 

at length of lime and place (5.3.5) 

(=yatnat) with special care (6.2.6; 6.4.4) 

(yatna) allenlion (6.4.6) 

verb root ram (5.14.13) 

result achieved by different modes of 
worship (5.13.5) 

best helper (6.1.16, 17, 18) 

[the knowledge of Brahman] which 
depends on only knowledge (5.1.67) 

series of questions (6.2.47) 

cow in the form of speech (5.10.1) 

that which has the support of vayu or, 
as Sankara explains ‘containing vayt 
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Vi 
vijnana 
vibhu 
vibhiutti 


vritt 
vyahrtis 


sastra 


sraddha 
sanivarga 
sSamsrava 


samanadhikarana 


sarstisalokyasayujya 
sthalipaka 
svistakrt 


hrdaya 


in it (5.1.119, 121) 

vista (5.14.12) 

lustre (6.4.22, 27) 

all-becoming (6.3.32) 

of extense of something (6.2.78); =vistrtt 
(6.2.79) 

nature (5.1.48) 

three vyahrtis—sa, t and ya, which form 
satya, the name of the Brahman (5.7.1) 

sacred ulterances bith, bhvah and svaha 
(6.3.43) 

a (ext teaching people what activity they 
should enter upon and what, they 
should avoid/abandon, be it compulsory 
or optional <given by Anandagiri> 
(5.1.47) 

deviated from verb roots sri ‘to resort 
lo’ or srat-dhd ‘to support’ and (6.2.89) 

collection of some things belonging to 
one class (6.3.35) 

remainder of the  clarificd butter, 
sacrificial material (6.3.22) 

(i) occurring in the same substratum, (it) 
(grammatically) in the same _ case 
relation (5.1.113) 

similarily in appearance, sameness of the 
abode and being just one (6.2.142) 

the basic ritual (or, a series of actions) 
for other rituals (6.4.82) 

the final offering for well-being (6.3.29; 
6.4.85) | 

Prajapati (5.3.4) and Brahman (5.3.5) 
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